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INTRODUCTION 
A foray into the world of the Book of the Dead in general is a study of multiple years at least. 
However happy I would be to plunge into that adventure, I started out „small‟ trying to 
understand, part of, one of the most vital chapters in the Book of the Dead: Chapter 125, The 
Judgment scene. Narrowing it down to just the shrine of Osiris and its meaning seemed like 
a researchable topic for a Master thesis. Not thinking about the heaps of literature and 
symbolism I had to plough through I enthusiastically started my research. I soon discovered 
I had a tough hill to climb but reached the top and am proud of the work that now lies before 
you. 
Starting with a general history and development of the Book of the Dead and explaining how 
chapter 125 became such a vital part and what the chapter entails. I will then take you deeper 
into the material until the research question is, hopefully, answered: Why are the Sons of 
Horus represented alongside Osiris in this unique combination in the shrine of the 
accompanying vignette of chapter 125 of the Book of the Dead, for this combination is not 
known from anywhere else in script, decoration, representation or statues dating to the 
Ancient Egyptian time? 
This will be done by focusing on the shrine details and explaining the different 
aspects/objects/subjects in it. So that finally in chapter 4 the connections between the most 
important subjects/objects in the shrine will be made to try and figure out why this unique 
representation is shown in the important Judgment scene. 
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CHAPTER 1: THE BOOK OF THE DEAD 
Living forever, in whatever form that may be, is a pretty good way to live. This was probably 
the thought that went through the minds of the Egyptians when they started to write spells 
and texts that would ascertain their living on after death. 
The Egyptians (from an early period on) had a very complex system of religious 
beliefs and their interpretation of the universe was based on the environment and its cyclical 
order (reoccurrences of the sun, moon, stars and seasons). This made them think that, like 
their environment, people too would exist eternally. 
  
This first chapter will explain how people saw death and what followed after the burial, how 
these ideas influenced the Ancient Egyptians to start writing the Book of the Dead and how 
it evolved through the 3000 years we call Ancient Egypt. 
DEATH THROUGH THE EYES OF THE BEHOLDER 
This voyage starts with the individual; body, mind and soul. In our own „modern‟ perception 
the brain is the most important part of the body. It allows us to understand, speak, witness, 
think, feel and it makes sure that all the organs keep functioning which keeps us alive. The 
heart only has a functional role; it makes sure that the brain gets the right amounts of blood, 
nutrients and oxygen to regulate (for lack of a better word) the body to function properly.  
The soul is a part of human beings which people believe can be tainted by wrongdoing or 
can thrive by doing good in their lives. It is viewed as something people must protect from 
evil and cherish for themselves in the hopes that it will stay whole and good. 
 
Egyptians didn‟t have this insight and knowledge of how the body exactly worked but they 
did see the body as something more complex. The Ancient Egyptians saw multiple different 
aspects of the individual called xprw (kheperu) or modes of existence1. The most important of 
these were the physical body and its most important organ: The heart. The heart was thought 
to be the functional part of the body which also housed the mind and intelligence. The name 
of a person was also considered important. These aspects of the human (body) embodied the 
individual essence of a person. If the names of people got lost or removed they could no 
longer be found and brought into existence2. People would no longer exist; because how can 
something that is not known exist? 
                                                     
1 Taylor, Journey through the afterlife, Ancient Egyptian Book of the Dead, p. 17. 
2 Taylor, Journey, p 31. 
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The spirit aspect of the individual was also very important and split into two 
different aspects itself: The Ka and the Ba. The Ka was the life force; it stayed in the tomb to 
be nourished by the all important food offerings3. The Ba was an equivalent to the modern 
day aspect best described as the soul and personality of an individual. This aspect stayed 
with the person in life but after dead it became valuable and of importance to the deceased. 
The Ba had the ability to move freely from the body and even leave the tomb4. It could 
reunite with the body again in the evening to accompany it in the underworld. This freedom 
aspect of the deceased was of grave importance and is called upon many times in the Book of 
the Dead as a main theme running through its texts5. At death the connection between the 
aspects was temporarily severed and only with proper rituals could all the aspects/parts of 
the body be reconnected6. When all the rituals to unify and give new life to the deceased 
were done properly (from mummification to figuratively reconnecting the body parts) the 
deceased would become an Ax (Akh). This meant that the deceased became a so-called 
transfigured and venerated spirit7. This new status enabled the deceased to dwell among the 
gods8 and to start their journey through the afterlife. 
This journey required all the knowledge and wit the deceased had in him/her to 
make it through this ordeal. Most important were names, as mentioned before. Names 
contain the essence or identity of a being. If the deceased knew the names of gods, demons, 
guardians and objects they had control over its possessor and could negotiate their passage. 
The age old saying “knowledge is power” was incredibly important for a person who 
wished to live on after death.  
 
THE ‘COMING INTO BEING’ AND EVOLUTION OF THE BOOK OF THE DEAD 
Two main types of magical texts were used to benefit the deceased after they died: Mortuary 
liturgies or recitations and funerary texts and/or literature9 proper. The first involved rituals 
pronounced by the living to benefit the deceased during mummification, burial and cult. The 
                                                     
3 Taylor, Journey, p 17. 
4 Loc. cit. 
5 Loc. cit. 
6 This has its roots in the Osiris Myth where Isis has to reconnect all the parts of the god so that he may live again. 
Isis re-assembled him by means of rituals and spells. This was what Isis did for all the deceased, because the 
deceased wished to be identified with Osiris and the miracle that overcame him; Assmann, Death and Salvation in 
Ancient Egypt, p 34-35 (& p 95). 
7 Erman & Grapow, WB, vol. I, p 13-16. This shows many different translations for the word Ax, venerated spirit is 
the most commonly used. 
8 Taylor, Journey, p 17. 
9 Lesko, Funerary literature, p 570-575. 
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Opening of the Mouth10 and the swiping of the footprints and/or floor11 rituals are examples 
of these types of texts. The second is a collection of individual spells for personal use by the 
dead in the afterlife12: Pyramid texts, Coffin texts, Book of the Dead, Amduat and others. 
 
The tradition of equipping the dead with spells and ways to survive and live on after death 
started early on with the Pyramid Texts, written in the burial chambers subterranean walls of 
nine Pharaohs and Queens in the 5th and 6th dynasty13, so the deceased had them at hand if 
he/she needed them. These texts were mostly recitations to provision the deceased, 
resurrection rituals so the pharao‟s spirit could find his new life among the gods, rituals to 
protect the sarcophagus and its body against dangerous animals and spells to aid the 
deceased‟s passage from the night in the tomb to the day of new life outside14. The Coffin 
Texts succeeded these texts and formed a version of funerary literature from around the First 
Intermediate Period for non-royalty15. These texts consisted mostly of spells involving 
knowledge the deceased should have and use in their afterlife and were not useful for a 
living person16. The corpus of Coffin Texts had many similarities in subjects with the 
previous Pyramid Texts, except for the fact that the Coffin Texts were a more elaborate piece 
of literature with more spells and recitations. Both the Pyramid and Coffin Texts included 
hymns, prayers, description of the afterlife, ascension texts, transformations, serpent texts 
and offering lists in their corpus of texts17. 
 
Our Book of the Dead is yet another continuation and more elaborate version where extra 
chapters are added to the Pyramid and Coffin Texts corpus to make a more complete and 
desired corpus of funerary literature. Most of the chapters in the Book of the Dead therefore 
have antecedents in the Coffin Texts but they contain a more elaborate version of some of its 
spells.  
This shows that the idea of living on after death was of the utmost importance since 
the end of the 5th dynasty. The transformation that the funerary literature, from Pyramid to 
Coffin Texts to eventually the Book of the Dead, underwent in 18 dynasties shows that this 
was not yet a static form to use by the Ancient Egyptians. From the 13th dynasty on (when 
                                                     
10 Lesko, Cults: Private Cults, p 336. 
11 Wegner, Cults: Royal Cults, p 335 (cult and ritual). 
12 Assmann, Egyptian Mortuary Liturgies, p 1-27. 
13 Allen, Pyramidtexts, p 95. 
14 Op. cit., p 96. 
15 Lesko, Coffin Texts, p 287-88. 
16 Loc. cit. 
17 Loc. cit., p 288. 
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the earliest occurrence of the Book of the Dead was found on the coffin of Queen 
Mentuhotep18) the Book of the Dead continued in a general uniform form until the 26th 
dynasty when the „Saite recension‟ canonized the contents of the Book of the Dead and 
created a more definite and rigid sequence for this type of funerary literature19. 
 
The evolution from Coffin Text to Book of the Dead was not as easy as suspected. In the 
initial phase of the Book of the Dead it underwent a lengthy process of composition20. The 
range of spells was limited and the sequence of them differed considerably from later 13th 
dynasty sources. They were mostly written upon the mummy wrappings, some on coffins 
and only a few papyri are known from these early years21. The switch to writing on papyri 
came during the joint reign of Hatshepsut and Thutmosis III22. 
At the start of the New Kingdom the Book of the Dead was ordered more 
systematically and the known form and order of this piece of literature was created; lines of 
texts with small vignettes in between the texts and chapters. Although this more orderly 
pattern was installed, the order of spells was non-existent. Each Book of the Dead had its 
own order of spells and was uniquely made to the wishes of its holder. Nonetheless the 18th 
dynasty Books of the Dead did have a favored number of key themes that had to be 
addressed23. 
Spells General themes 
1 Allusion to the deceased‟s arrival in the netherworld 
17 References to various characteristics of the creator god Atum and the deceased‟s 
identification with him 
21-25 Securing essential abilities to be needed in the journey through the netherworld 
26-30 Heart spells to protect it from being taken away from the deceased by various 
gods and demons 
31-40 Spells to protect against potentially dangerous animals in the netherworld 
38, 54-
56 & 
Providing air to breathe and water to drink in the necropolis, and in so doing 
keeping the deceased alive with these vital needs 
                                                     
18 For a detailed description of this coffin please read Geisen, C., Die Totentexte des verschollene Sarges der Königin 
Mentuhotep aus der 13. dyanstie, Wiesbaden (2004). 
19 Munro, Evolution of the Book of the Dead, p 58; in Taylor, Journey. 
20 Munro, Evolution, p 55. 
21 Loc. cit. 
22 This was probably necessary because the rectangular coffins changed into anthropoid coffins which leant less 
space to write the spells on. Loc. cit. 
23 Munro, Evolution, p 57. 
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57-63 
76-88 Transformation spells that refer to the deceased‟s ability to transform into 
different forms when needed in the netherworld 
89 Insurance that the Ba-bird and the body of the deceased would be unified in the 
end to complete the entire being of the deceased. The main theme: Mobility of the 
Ba. 
98-99 Ferryboat spells to make sure the deceased could travel through the netherworld 
by knowing the names of the different parts of the ferry so that he/she can control 
it 
100-102 
&    
130-136 
Journey of the deceased in the sun bark of Ra 
125 The tribunal scene where the weighing of the heart took place in front of Osiris. 
This spell seems to always have formed the core of every Book of the Dead 
144/146 
& 
149/150 
Gate spells, knowledge and information about the mysterious regions of the 
netherworld called the 14 mounds 
Table 1 Favored key themes in Books of the Dead from the 18th dynasty 
During the Amarna period, as well as everything else religious that had been standard 
before this period, there are no Books of the Dead known24. After Tutankhamun‟s reign and 
during the 19th dynasty a tendency towards more glamorous and elaborately designed 
vignettes started and it is from this period that the most exquisite Books of the Dead are 
known; that of Ani is an example of these extraordinary quality pieces25. 
 From the Third Intermediate Period on hieratic Books of the Dead started appearing 
in shorter versions and some even without any illustrations other than a full-sized 
introductory vignette26. Despite the importance Egyptians clearly gave to the written word, 
these shorter versions of spells and vignettes were considered as adequate knowledge for the 
deceased to be used. Sometimes only the vignettes or the title of a spell were shown and 
considered as sufficient to give the information needed27. These were smaller and had fewer 
spells which probably had its reason in the fact that the deceased now had a second book of 
                                                     
24 Because of Aten‟s sole cult in Egypt. 
25 Lesko, Book of the Dead, p 195. 
26 Op. cit., p 57. 
27 Munro, Evolution, p 57-58. 
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the netherworld; the Amduat28. Both Book of the Dead and the Amduat were funerary 
papyri of different genres considered as complimentary to each other29. 
 During the Late Period other changes were introduced to the Book of the Dead30. First 
the Saite revision of the Book of the Dead made a more orderly defined sequence of spells 
and vignettes. But by the Ptolemaic period there were no rules to how a Book of the Dead 
had to look like or what spells it should contain. Scribes would mostly copy a selection of 
spells from a standardized full version of the Book of the Dead upon which all the others 
were then based. Mummy wrappings started to be inscribed with spells again from the 4th 
century BC on and from the 26th dynasty on all Books of the Dead were written in hieratic. 
 From the 2nd half of the Ptolemaic period a significant decline is seen in the 
manuscripts being produced. This demise was perhaps linked to the rise in production of 
„documents of breathing‟ and „The Book of traversing eternity‟ although themes like 
breathing air, drinking water as well as justification and judgment of the deceased by Osiris 
remained an important part of funerary documents. In the 1st century BC the production and 
use of the Book of the Dead ended and its important role in funerary beliefs and equipment 
as well as its knowledge was lost. 
  
                                                     
28 An example of this type of „book ‟is displayed on the walls of the 18th dynasty tomb of Thutmosis III, KV34 in 
the Valley of the Kings. During the third intermediate period this type of netherworld book was no longer 
restricted to be used by royalty alone. 
29 Lucarelli, The book of the Dead of Gatsehen, p 24. 
30 This complete evolution is explained in Munro, Evolution, p 58-59. 
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CHAPTER 2: CHAPTER 125, THE JUDGMENT SCENE 
The Book of the Dead was a piece of literature used to provide the deceased with the means 
and knowledge to accomplish different actions. It was seen by the Egyptians as a journey one 
had to experience and undertake to become a venerated deceased. The deceased faced all 
kinds of challenges and dangers during this journey which, when done correctly, would 
ultimately cumulate in the most important part of this journey: The Judgment. During this 
judgment the entire life of a person was judged in the presence of Osiris and 42 judges to 
determine if it was good or wrongfully lived31. The outcome of this judgment, executed by 
weighing the heart against the feather of Maat32, determined if the deceased was worthy of 
veneration, the good gained permission to paradise where the bad were punished. Chapter 
125 of the Book of the Dead was completely devoted to this judgment and is also known as 
the Judgment scene33. This chapter will focus on the scene in general, gods represented and 
specific groups within this scene. 
 
The first representations of the Judgment scenes as a vignette to chapter 125 in the Book of 
the Dead known date to the first half of the 18th dynasty34. During the Ramesside period, 
Judgment scenes are mostly found in graves with a few exceptions of them being written on 
papyri35. After the first depictions in the Books of the Dead, more were found (and could 
accurately be dated) from the 21st dynasty up through the Ptolemaic period36. The last Book 
of the Dead known dates from the reign of King Nero in the Roman period (63 A.D.) and 
belongs to Pamonthes37. 
 
The Judgment scene is represented in a certain standardized way since its first appearance in 
the 18th dynasty38. The deceased is led to the scales by his wife or either gods Horus or 
Anubis (depending on the time the document was made) where he adores the gods and 
speaks the negative confession39. The scale is represented with the god Horus, Anubis or 
                                                     
31 Taylor, Journey, p 204 
32 Teeter, Maat, p 319 - 320 
33 This will be the name by which the chapter will be indicated when mentioned in the rest of the thesis 
34 pCairo CG 24095, pCairo CG 51189 & BM 9900, dating to Amenhotep II to Amenhotep III. Seeber, Totengricht, p 
7-8. 
35 The only papyrus to be dated to this time is pBM 9901 
36 Seeber, Totengericht, p 7. 
37 See Lexa, Das Demotiche Totenbuch der Pariser Nationalbibliothek (Papyrus des Pamonthes). 
38 Op. cit, images section op p 273-288. 
39 Op. cit., p 11. 
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Thoth (depending on the time in which it was made40) presiding over/working it while a 
heart and a Maat feather are shown on opposite sides of the balance point. Behind this scale 
Osiris is represented standing or sitting on a throne, most representations show him inside a 
chapel like building where he is, from about the 19th dynasty, accompanied by certain gods 
and goddesses which will be identified later on in this chapter. From the 19th dynasty 
onwards the scene is represented as a long room of which the roof is supported by 
columns41. On the roof is a frieze with representations of the Maat feather, Uraeus serpents 
and on occasion the symbol for fire (used to repel evil during judgment)42. From the moment 
this representation becomes standardized, around the 19th - 20th dynasty, this room is called 
„The Hall of the two Maats‟43. 
 
EVOLUTION OF THE JUDGMENT SCENE 
Not one representation of any vignette in any time period in the Book of the Dead is the 
same, the Judgment scene is no exception. Variations can occur as the result of artistic 
individualism. In the case of the Judgment scene religious expression and preferred topics 
are probably a, if not the reason, for variations in this scene44. The expansion of the 
representation of just the scales to multiple figures has its probable origin in the desires of 
the people in general and the deceased as a person. There might also be some truth in the 
fact that people thought that the vignette would have more magical power when it was 
linked to certain powerful gods to create the scene as known now45. 
Seeber gives a typology in her book46 which will be explained in the next paragraphs. 
This typology is a result of compositional and iconographic similarities in the different 
papyri in the same time period which can offer a way of dating the different documents47. 
This doesn‟t mean that it‟s a factual typology, but Seeber calls it a way to classify the papyri. 
The criteria for trying to create this typology are the composition of the vignette as well as 
the grouping in the representation. 
                                                     
40 This will be clarified later in this chapter when the evolution of this specific chapter is explained. 
41 Taylor, Journey, p 207. 
42 Loc. cit. & Seeber, Totengericht, p 65. 
43 Seeber, Totengericht, p 63. 
44 Op. cit., p 31. 
45 Loc. cit. 
46 Seeber, Totengericht. 
47 Op. cit., p 31. 
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Type A, 18th – 21st dynasty 
The main theme in the first representations of the vignette accompanying the judgment scene 
is just a depiction of the weighing of the heart scene. The first depiction of this scene is found 
on pCairo CG 24905 of mAi-Hr-pri where Osiris sits on a throne placed on the hieroglyphic 
sign for mAa facing the scale (plate 1). The scale is manned by Thoth in the form of a monkey 
and the head of Anubis serves as the top of the balance pole. The heart can also be weighed 
against a person or undetermined box (plate 2). This is called type A1 by Seeber and clearly 
shows Osiris as being the judge over the dead and the Thoth monkey as being the scale‟s 
master48. If more/other people are represented in these vignettes it‟s usually only the 
deceased shown standing before the scale or facing Osiris (plates 2 and 3). 
 In chapter 125 Osiris has the most important role and is represented in every version 
in every period. Because Osiris is the ruler of the realm of the dead or Netherworld and his 
own destiny is similar to what happens in this chapter49 he came to become the presiding 
and supreme judge in the Judgment scene50. 
 Since the Coffin Texts Thoth has been associated with divine justice during the „trial‟ 
between Horus and Seth51. Middle Kingdom instructions and tales also associate Thoth with 
justice and in the New Kingdom he is prominently depicted in chapter 125 as well as other 
chapters of the Book of the Dead and is even named as the author of the document. 
According to Doxey, Thoth acts on behalf of the deceased in chapter 125 before the tribunal, 
conducts interrogation, records the results of weighing the heart and announces the verdict 
which makes his appearance in this chapter logical and very important. The reason why 
Thoth is represented by a baboon is because this baboon, Isdes, was seen as the assistant of 
Thoth52. 
 
The Papyrus of iwiA (pCairo CG 51189) is one of the first papyri which extend the number of 
gods/people/objects depicted in the vignette with the representation of the goddess Maat. 
After this nDm.t (pBM 10541) adds more gods to the representation with Isis and the four 
Sons of Horus on a lotus flower represented above the scale. 
                                                     
48 Seeber, Totengericht, p 32. 
49 Seeber, Totengericht, p 123. 
50 Griffiths, J.Gw., Osiris, p 618. 
51 Doxey, Thoth, p 399. 
52 Kessler, Monkeys and Baboons, p 430. 
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 The goddess Maat is known from the Coffin Texts on (CT 81653) in which she was 
associated with the Opening of the Mouth ritual54. But she is best known as the 
personification of truth, order and the cosmic balance which makes her presence in chapter 
125 so important55. Her presence in the vignette safeguards a truthful and well researched 
verdict of the judgment56. 
 Isis‟ role57 in the vignette accompanying the chapter is that of protector of the 
deceased (also Osiris in a way), standing by her husband in death, chief mourner and sacred 
performer in priestess roles58. 
 Why the Sons of Horus (Amset, Hapi, Duamutef and Kebehsenuf) start appearing in 
this chapter on a lotus flower is difficult to say right now and is the reason why this thesis is 
written. What is known about them is that they are represented as the lids of the canopic 
jars59 from the end of the Old Kingdom on. Through this association the Sons of Horus 
became protectors of the internal organs and the deceased himself saving him/her from 
hunger and thirst according to the Pyramid Texts60. According to Seeber their presence on a 
lotus flower in the scene symbolizes the hope for rebirth which is connected with the birth of 
the sun god Re from the primordial water on a lotus flower as well as his rebirth every 
morning when the sun rises again61. 
They are also known from chapters in the Book of the Dead. Chapter 17 for instance 
describes them as “those who are behind the thighbone of the Northern sky”62.This 
association with the constellation the Big Dipper was first stated in the Pyramid Text where 
the Sons of Horus are named as a medium during the ascension of the deceased63. By Bonnet 
this is also linked to the four cardinal directions which Amset (South), Hapi (North), 
Duamutef (East) and Kebehsenuf (West) represent.  
 
                                                     
53 Faulkner, The Ancient Egyptian Coffin Texts, III, p 7. 
54 Teeter, Maat, p 320. 
55 Teeter, Maat, p 319. 
56 Seeber, Totengericht, p 139. 
57 Griffiths J.Gw., Isis, p 188-189. 
58 The last two roles are performed together with her sister Nephthys who starts appearing soon after Isis her first 
appearance in the judgment scene. 
59 Dodson, Canopic jars and chests, p 232. 
60 Bonnet, Reallexicon, p 316. 
61 Seeber, Totengericht, p 130. 
62 Bonnet, Reallexicon, p 315. The literature also suggests that this might have something to do with the fact that 
they are sometimes seen as star gods. The German word Oberschenkel probably refers to the constellation „big 
dipper‟. 
63 Loc. cit.  
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Type A2 is where the first changes are found in roles and representation64. In this type Horus 
is first introduced as the scale master where Thoth takes on the role of overseer of the 
weighing, holding scribal instruments and is standing or sitting next to the scales (plate 4). 
Both gods are represented with a human body and animal type head, Horus with his falcon 
head and Thoth with the Ibis head. 
 Horus has always been a popular god from the Naqada III period on to late in the 
Graeco-Roman period. In the Judgment scene specifically he has the role of leading the 
deceased to the scales and afterwards to Osiris to be judged65. He was most probably given 
this role because of his link with the Osiris dispute with Seth. He is also known as the god 
with whom pharao‟s from the first dynasties on associated themselves with as „Ruler (Horus) 
on earth‟66. 
 
With type A2 new gods are introduced that appear more continuously in all the vignettes. 
Among these gods are Maat, the four Sons of Horus (pParma 104), the nine gods, the sea of 
fire and the first appearance of the devourer. This type also sees a rapid change where from 
an early moment on Horus is replaced by Anubis as scale master, Anubis holds this role as 
main role from this moment on67. Besides certain gods that had to be represented (Osiris, 
Thoth, Anubis and most of the times a form of Maat) the variation and choice of gods that 
could be represented was very random. 
Starting from about the 19th dynasty the Judgment scene was represented by multiple 
stand alone vignettes which were depicted one right after the other to show the different 
stages of the judgment process, introducing and leading the deceased to the scales, the 
weighing scene and leading the deceased to Osiris to receive the verdict. 
 The nine gods are the creation myth descendants of Atum which shows their 
importance as judges68, although different combinations of these nine gods are known from 
different papyri and vignettes69. 
 The devourer (otherwise known as Ammit (ammi.t)) is known only from this chapter 
because its purpose was to act out the punishment if the deceased hadn‟t led a truthful and 
                                                     
64 This type still dates from about the same period of time only then more towards the 19th and 20th dynasty. 
65 Seeber, Totengericht, p 159. 
66 Bonnet, Reallexicon, p 307 – 314, Meltzer, Horus, p 119 – 122 both give concise and general information about 
Horus. 
67 Seeber, Totengericht, p 33. 
68 Bonnet, Reallexicon, p 521. 
69 Seeber, Totengericht, p 134. 
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honest life70. By eating the heart of the deceased he can never become whole again and 
cannot continue his journey through the Netherworld. 
 The appearance of Anubis in this type of judgment scene is credited to the role he 
plays in being the patron of embalmers, protector of the necropolis and as the god who 
presides over the burial71. 
 
These variations are a pretty uniform way of representing the Judgment scene in different 
papyri dating to between the 18th and 21st dynasty and make up Seeber‟s first type of „stage‟ 
in the development of the Judgment scene. 
Type B, Ramesside period72 
As can be deduced from the short conclusion made above, the type of Judgment scene in this 
timeframe has an overlap with type A. This is mostly the case with papyri but the Ramesside 
period does show some new representations in graves. Seeber only discusses the new 
changes in representation in papyri and graves which create type B depictions. 
 
Seeber‟s type B1 (plate 5) shows a typical characteristic of the Judgment scenes in the 
presence of the new standardized scale master Anubis, and Thoth in Ibis form overseeing the 
weighing next to the scales73. Also a regular depiction in this type is the devourer who lies 
next to Anubis underneath the scales. This type is later enlarged by adding the deceased 
(usually accompanied by his wife) in front of Osiris‟ shrine/throne. 
Slowly Maat and destiny gods like Meschenet, Shai and Renenet (the last three 
become regular depictions during the 21st - 26th dynasty) are starting to appear in type B. The 
nine gods and the four Sons of Horus on a lotus flower (depicted in front of Osiris, 
sometimes in his „chapel‟) are mostly depicted in de weighing scene. 
 More aspects of the Judgment scene start to emerge when the destiny gods start to 
make an appearance. The binding factor and meaning of these three gods and the Judgment 
scene is birth, life and destiny. Meschenet represents birth (or rather the birth bricks74) where 
Shai and Renenet represent life and fertility (harvest) & fulfillment of destiny75. In a chapter, 
                                                     
70 Op. cit., p 171-172. 
71 Doxey, Anubis, p 97. 
72 Seeber, Totengericht, p 34. 
73 It does happen that Anubis is also depicted beneath the scales when there is no room for him next to the scales. 
Apparently Thoth was more important as he is always depicted next to the scales. 
74 Bonnet, Reallexicon, p 458 & Assmann, Ma’at, p 150. 
75 Seeber, Totengericht, p 85 as well as Bonnet¸ Reallexicon, p 803 for Renenet/Thermutis and p 671 for Schai & 
Assmann, Ma’at, p 150. 
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which is for a large part about rebirth as well, it seems more than logical to represent these 
gods to ensure rebirth will happen. 
 
The two typical group compositions, weighing of the heart and the Osiris group, are 
connected with each other by two other scenes, namely the deceased being introduced and 
led towards the scales and the deceased being „presented‟ to Osiris to hear his verdict. In the 
introduction scene the deceased is mostly accompanied by Horus or Anubis and his/her 
spouse. In the scene showing the deceased being presented to Osiris he/she is accompanied 
by Horus only. 
 The types B2 and B3 usually only have one of the two main scenes depicted. B2 has 
the introduction accompanied by one of the two gods and then the presenting of the 
deceased to Osiris. B3 only has the deceased and his/her spouse, unaccompanied, standing 
next to the scales and then the depiction of the deceased and Horus in front of Osiris. 
 These two main scenes, weighing of the heart and (presenting to) Osiris in his 
„chapel‟ are the most important subjects in the vignettes and can stand on their own as well. 
 Types B4 and B5 are mostly found in graves and show a lot of similarities with type 
B1, only these two types usually only show the introduction of the deceased, the weighing of 
the heart, and the Osiris group 
 
The basic scenes in type B are the weighing of the heart group with Anubis, the devourer 
and the representation of Thoth in his ibis form. Also the „patch‟ scenes where the deceased 
is introduced and later presented to Osiris are typical for this type of Judgment scene at the 
end of the 18th dynasty and Ramesside period. 
Type C, 21st dynasty76 
This type of judgment scene is made up of a corpus of papyri and coffins where the verdict 
of the judgment is the most important scene in the vignette. It also overlaps with types A and 
B so only new changes are explained here after Seeber‟s book. 
 
The weighing scene is no longer depicted as a separate scene but has become one with the 
judgment (Osiris shrine) (plate 6).The group of Osiris, with a standardized group of 
gods/objects, is enlarged to also show the devourer and Thoth reporting the judgment 
which is now a chief subject (/scene) within the Judgment scene for this type. 
                                                     
76 Seeber, Totengericht, p 39. 
19 
 
 New in this type, and known only from the 21st dynasty, is the representation of the 
mouth and two eyes signs  (sometimes also a heart , plate 6) depicted on the hand of 
the deceased where he/she presents it to the scales and/or Osiris as part of the introduction 
scene. Seeber explains that the symbolic meaning of these signs is not to be found in 
translation but in representation. She argues that the signs are representative of the actual 
parts of the body, on the basis of the accompanying text which says: “Empfang deine beiden 
Augen und deinen Mund, siehe, du trittst ein unter die Hsi.w (praised ones)”77. The heart 
glyph, when represented, is shown as an amulet around the deceased‟s neck. She thinks this 
symbolizes the unity and agreement between the heart on the scales and him-/herself78. 
Seeber explains these signs as a representation of the deceased receiving all his/her senses 
again after positive judgment to venture on, being complete/whole, as a praised one. 79. 
 
The rejoicing deceased is also a new addition to the Judgment scene. This depiction shows 
the deceased in a rejoicing position, standing with both hands raised beside their head to 
show the joy they feel now that judgment has been positively past over them This change 
and the new additions are known by Seeber as type C1. 
 Type C2 is known as the depiction with the main subjects of Osiris, the devourer and 
the verdict being spoken/given by either Thoth or Horus. In this type the „patch‟ scenes of 
introduction and presenting are often replaced by the depiction of demons but mostly by the 
goddess Maat80. 
 Type C3 is a shortened version of the vignette and text combined. Seeing that the 
vignette on its own could (from this time on) stand for the entirety of chapter 125, the 
depiction alone would have been enough to transfer the importance of the chapter in 
general. These depictions were usually the scales with the deceased represented on either 
side, on one side he/she is represented holding a mouth and two eyes in hand and on the 
other side he/she is represented in a pose of jubilation81. 
 
In type C the weighing of the heart, the introduction and presenting of the deceased are no 
longer stand-alone scenes but represent the whole of the chapter. Main themes of this type 
                                                     
77 Op. cit., p 94. 
78 Op. cit., p 93. 
79 Op. cit., p 97. 
80 Op. cit., p 42. 
81 Papyri which show this are pCairo tA-wDa-ra, pTurin 1771 and Bibl. Nat. 170 Tnt-Imn. 
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are the depiction of the scale master (as it has been from 19th dynasty on), the devourer and 
the god writing down or addressing the verdict of the judgment in front of Osiris. 
Type E, 22nd /25th dynasty until Roman period82 
This is the last type group Seeber has classified during her research which is known from the 
3rd intermediate period up until the Roman period. Several new additions are again made 
and the scene begins to take the form of the version of this chapter which people know best. 
It also encompasses almost every type of object on which Judgment scenes can be written: 
Papyri, coffins, graves, mummy bindings and body bindings. The extraordinary thing about 
this type is that the general depiction is very uniform in every representation concerning 
how, what and who is represented. The only thing in which the Judgment scenes vary are 
small details like the clothing they wear, depictions in drawing depending on how much 
room the writer and artist had for the scenes and if it is written in hieroglyphs, cursive 
hieroglyphs, hieratic or demotic version of the text (although this last point of course varied 
from the moment more types of language were used). 
 
The first appearance of this type of Judgment scene is found in the grave of Sheshonq III in 
Tanis. A typical characteristic for this type (plate 7 and 8) of the Judgment scene is the 
presence of two scales masters, Anubis and Horus, as well as the devourer represented on a 
pedestal in front of Osiris. Looking at the form the Judgment scene takes in this period, it 
looks more like the scene is creating a place to represent both judgment and negative 
confession: One hall in which both are shown with all the variable gods and objects known 
for this vignette. Both these actions are of vital importance to the deceased and by 
representing them together it shows that they are closely linked together in this period83. 
This is the first time the Hall of the two Truths or the Hall of the two Maats is being 
depicted as an elaborately decorated over spanning „hall‟ with a roof under which the entire 
scene is represented during this period. The vignettes show the hall which is made up of 
multiple registers and parts. Osiris sits on a throne within this hall or in a separately 
represented „chapel‟ beneath the over spanning roof. Depicted above the scales are registers 
in which 42 judges sit facing the same direction as Osiris. Depending on how much room 
                                                     
82 Seeber, Totengericht, p 48. Type D is not explained in this thesis because this type is only found on coffins of the 
Late Period and simply shows the same shortened depictions as encountered in type C with even less to no text at 
all. 
83 Seeber, Totengericht, p 49. 
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there is on the papyrus/coffin/linen, the negative confession is written between the scales 
and the 42 judges registers84. 
The more dynamic way, or the way in which the scene looks like a „movie‟ being 
played, is a distinct feature for this type. Because all the objects, people and gods are focused 
on Osiris as the final verdict giver, the scene never loses the continuity of all the actions 
following each other and by doing this doesn‟t lose its meaning. 
The role or function of the separate judges can be deduced from their names85. They 
are named “Guardians of evil life/doers and their blood drinking” and are sometimes 
represented with knives and have a human or animal head with a goatee86.They help Osiris 
with the judgment when the deceased speaks the negative confession first to Osiris and then 
to the 42 judges separately87. 
The composition of type E follows closely on type C (21st dynasty) with the main 
subjects being the same: The verdict of Osiris, Thoth and the presence of the devourer. 
 
The differences in type E lie in which god is accompanying the deceased and how. The rest 
of the vignette is always depicted in the above described fashion. A short difference between 
types E1 to E3 as given by Seeber88: 
Type E1: Deceased during the first introduction is accompanied by a single Maat 
goddess who stands behind or is facing them (can be embracing the deceased). 
Type E2: The deceased is flanked by both Maat goddesses where the deceased can, on 
occasion, be represented with one or two arms raised in an adoring pose. 
Type E3: This type is what Seeber calls a unique scene where the deceased has raised 
or respectfully hangs down one or two arms along his body and is guided by a god, 
usually Anubis or Maat, to the scales while holding their hand. 
From the Ptolemaic period the vignette was shown with little (or an abbreviated version) to 
no text of the negative confession. The earlier versions (for example pLouvre 3079) had a 
shortened version of negative confession89, later on the text that was written with the 
                                                     
84 Loc. cit. 
85 Examples are „Shadow devourer‟, „Knucklebreaker‟ and „Intestine eater‟. Not every name is written and or 
translated anywhere but the general idea of who they were and what they do is clear from these examples. 
Taylor, Book of the Dead, p 208 shows a list with other names and confessions to give an idea of how this negative 
confession was written. 
86 Seeber, Totengricht, p 136. 
87 Taylor, Journey, p 207-208. Cat. No. 102 (p 218) shows the 42 judges standing in their own columns with their 
names written above and a specific denial beneath their representation. 
88 Seeber, Totengericht, p 49. 
89 Op. cit. Abb. 23, p 284. 
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vignette were names of gods and/or the deceased. The scenes and depictions were enough 
to convey the meaning of chapter 125 with all its different subjects. 
 
Type E follows so closely on type C that many differences in subjects aren‟t shown. The only 
big change in this type is the representation of the elaborately decorated Hall of the two 
Maats which now over spans the entire vignette and the addition of the register(s) with the 
42 judges at the top of the vignette. 
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CHAPTER 3: THE SHRINE OF OSIRIS IN THE VIGNETTE TO CHAPTER 125 
Nothing specific has ever been written about Osiris in his shrine in any other context than 
when discussing chapter 125 of the book of the Dead. In this chapter the typical depictions of 
subjects/objects represented in/near the shrine will be described in the different timeframes 
and typologies Seeber has set out and described in the previous chapter. After this the 
different objects and gods represented within it will be described and given a role in the 
scene. In chapter 4 the relations and connections between the different subjects/objects will 
be researched and possible explanations given. 
 
Until the 19th dynasty the vignettes of the Book of the Dead never depict Osiris in a shrine, 
with the exception of a mural representation in TT 69 dating to the 18th dynasty90 (plate 
4).This type A91 vignette usually only shows Osiris sitting on a block throne which was 
placed on top of the horizontal sign for MAa.t92 with either the crook93 and flail94 in his hands 
or a wAs-staff95 (plate 2 & 3). 
 
During the time of type B(&C) Osiris is mostly depicted in a shrine either sitting on a block 
throne or standing. The shrine is represented as a room or roofed area with elaborate and 
colorful decorations in the framework and on the decorated columns when these are 
represented96.The type B vignettes show another way of depicting the shrine. Here it‟s a 
square room but can also have a curved roof in the shape of an itrt or xm97 type of shrine with 
the head (and sometimes part of the body) of the falcon headed god Sokar98. 
Accompanying him always are Isis and Nepthys and sometimes the four Sons of 
Horus on a lotus flower growing from/near the base of the throne/feet of Osiris. Osiris 
holds either the crook and flail or the wAs-staff or in some cases all three. No matter what 
type of shrine Osiris is represented in, it is always topped off with a row of Uraei. 
When Osiris is represented sitting on a throne in the Ramesside period Books of the 
Dead, his throne is always a variant of the Hwt-blockthrone. Unfortunately the specific kind 
                                                     
90 Seeber, Totengericht, abb. 4. 
91 The typology of Seeber is used here to specify and classify the vignettes in their respective periods. 
92 Gardiner, Egyptian Grammar, Aa11, p 541. 
93 Gardiner, S38. 
94 Op. cit. S45. 
95 Op. cit. S40. 
96 Seeber, Totengericht, Abb. 8 &Taylor, Book of the Dead, p 230-231 & 304-305. 
97 Gardiner, O20. 
98 Taylor, Journey, the frontispiece of the book and p 207. See also Seeber, Totengericht, Abb. 12 & 14. 
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of blockthrone could not be deduced. Starting from the 21st dynasty on this blockthrone gets 
the standardized form of a feathered blockthrone which it keeps until the Ptolemaic period99. 
 
In type E the entire Judgment scene is roofed and it happens, on occasion, that Osiris is not 
represented in a shrine at all. When he is represented in a shrine it can be either of the above 
mentioned two types as well as a new type of shrine which resembles the kA(r)i 
hieroglyph100for shrine101. 
 In the period between 22nd and 25th dynasty Isis and Nephthys seem to disappear 
from the vignettes while the Sons of Horus remain represented in combination with a lotus 
flower. The object that seems to be represented more frequently is the Imiut symbol102. Osiris 
is represented wearing a kind of sleeved tunic with his arms crossed while holding the crook 
and flail. 
 
The shrine shown in the vignette of chapter 125 is where the research question for this thesis 
originates: Why are the Sons of Horus represented alongside Osiris in this unique 
combination in the shrine of the accompanying vignette of chapter 125 of the Book of the 
Dead, for this combination is not known from anywhere else in script, decoration, 
representation or statues dating to the Ancient Egyptian time? Not much is known and 
written about this combination in literature up to this day103. The different parts of this detail 
of the vignette will be discussed and explained with the purpose of finding a possible 
meaning for the chapter. 
OSIRIS 
The presiding judge in the Judgment scene is a God who has many myths and histories 
attached to him. The focus here will be on his role in chapter 125 of the Book of the Dead but 
also on his origin and roles prior and adjacent to this vital role to understand this God and 
why he is represented as judge over the dead. 
In the beginning of the Egyptian culture (Old Kingdom) Osiris was a mortuary god 
for royalty, with the deceased king being associated with Osiris whilst the living king was 
                                                     
99As abb. 14, 18 & 23-26 of Seeber, p 279 and on show. Kuhlman explains this type of throne in Der Throne im Alten 
Ägypten,p 57-60 & Abb. 1b. 
100 Gardiner, O18. 
101 Seeber, Totengericht, Abb. 25 & 26 and Taylor, Book of the Dead, p 223. 
102 WB 1, p 73. imi-wts the official transliteration of the symbol for Anubis, Imiut, shows a decapitated body of a 
cow hanging upside down on a simple pole. 
103 This, of course, is subject to the objects found so far in Egypt where this statement is based on. 
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his son Horus, ruler on earth104. But soon enough (5th dynasty) Osiris was being invoked by 
non-royals in their mastabas105. This funerary aspect was based on the experience of death 
but it enabled believers to accept the warranted conviction of life after death through the 
force of myths and ritual106. 
 The most well known myth about Osiris is the conflict with his brother Seth and the 
disembodiment by said brother107. References to this myth are already found in the Pyramid 
texts108 where it is frequently mentioned. After Isis put him back together, his renewed 
life(force) becomes the theme of many allusions often related to the dead king who hopes to 
be blessed with the same faith as Osiris, to become whole again after dead109. Only with this 
short history of the myth, the clear role of Osiris as a funerary god is established. Two 
principles which are widespread in the use of religious magic solidify the Osirian basis in 
funerary context110:  
- The imitative ritual (a form of sympathetic magic). What has happened before can 
happen again. 
- Renewal/resurrection. 
 
Through this myth the first appearance of a trial/tribunal is created: The trial between 
Osiris/Horus and Seth111. The trial between Osiris and Seth revolves around if Seth did or 
did not kill Osiris (main theme death) where the trial between Horus and Seth is more of a 
civil nature where the conflict is about rightful succession to the throne of Egypt (main 
theme living world). This distinction reflects the equation of Horus with the living king and 
of Osiris with the dead king (sovereignty over the domain of the dead) as Griffiths states112. 
This clearly shows that Osiris is seen as the ruler in/of the Netherworld. His role as judge 
might have been entwined with his role as ruler, but the true nature of his role as ruler has to 
be investigated. 
 
Not only is he a juror in the Book of the Dead, he has a judging role as well in the Book of 
Gates. The exact first appearance of the Book of Gates has not been established yet but the 
                                                     
104 J.G. Griffiths, Osiris, p 627. 
105 J.Gw. Griffiths, The Origins of Osiris and his Cult, p 113. 
106 J.Gw. Griffiths, Osiris, p 615. 
107 Mosjov, Osiris Death and Afterlife of a God, p xix-xx. 
108 Faulkner, The Ancient Egyptian Pyramid Texts, p 199, Spell 532 is a good example. 
109 J.Gw. Griffiths, Origin Osiris, p 2. 
110 Op. cit., p 3. 
111 Loc. cit.& J.Gw. Grifftihs, The divine verdict, p 204. 
112 J.Gw. Griffiths, Divine verdict, p 204. 
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oldest found, though not completed, reliëf of the Book of Gates and this Judgment scene can 
be found in the burial chamber of Horemheb113. This puts the two „books‟ with the same 
scene depicted in the same timeframe, therefore comparison between them will shortly be 
given here. 
 In the Book of Gates the Judgment scene is depicted in the 5th hour. The first 
conclusion can be made now that the scene is not an individual hour in the Book of Gates but 
can be seen more like an introduction to the 6th hour which is said to be the most important 
hour of the book, the hour in which Re reunites with his body to be reborn again whole114. To 
become whole one must be entirely pure, free of falsehood and be admitted by the lord of the 
Netherworld himself, Osiris. The placement of this scene before the hour of reunion seems a 
logical and correct one. 
 
Both scenes (plates 9 & 10) show some similarities to each other but also some clear 
differences115. They both have the judging god Osiris presiding over the scene either sitting 
or standing in mummified form. The first difference can be seen in the objects he‟s holding. 
He holds a crook in both vignettes but in the Book of Gates the flail is replaced with an Ankh 
sign. 
 The scales are represented in both versions. In the Book of the Dead a normal scale 
with a foot and center weight is presented where in the Book of Gates the scale (the two 
arms) are resting on the shoulder of a mummified form. In the Book of the Dead vignette the 
heart is represented in one of the scales, weighed against the feather of truth or a statue of 
the Goddess Maat. The scales in the Book of Gates vignettes are displayed with nothing 
in/on it. Perhaps the weighing of the heart wasn‟t important in the Book of Gates and 
something else takes precedence in this chapter. What this more important thing might be in 
the Book of Gates is unknown. 
The vignettes both have judges/spirits that help Osiris with his judgment but in 
different numbers and they are called by different names116. 
 
Next to his judging role Osiris has also been linked to water; be it the inundation, libations or 
The Nile itself. This connection started in the Pyramid texts where Osiris is displayed as a 
                                                     
113 Hornung, E., AltägyptischenJenseitsbücher, p 56. 
114 Op. cit., p 59. 
115 Book of Gates: Hornung, Das buch von den Pforten des Jenseits, teil II, p 143, Book of the Dead: Taylor, Journey, p 
223. 
116 These figures in the Book of the Dead are already mentioned in the previous chapter. The „co-judges‟ in the 
Book of Gates are 9 gods (perhaps the Ennead) as explained in Hornung, Jenseitsbücher, p 62. 
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god of fertility (linked with the inundation/flood). According to J.G. Griffiths, libation 
and/or drink-offerings are meant rather than this theory of Osiris as the god of fertility117. 
The Heliopolitan authors of the Pyramid Texts  present a strong astral background of Osiris 
which J.G. Griffiths explains to be the reason why Osiris was then associated with „fertility‟ 
caused by the inundation118. 
 
In his book about the disembodiment of Osiris Beinlich119 speaks about the different parts of 
Osiris‟ body that have „washed up‟ at different places along The Nile120. The link between 
Osiris his leg(s) and the first nome of Upper Egypt, near Philae, is vastly theorized and, 
according to Beinlich, has more „sources‟ than any other121. He sees this large number of 
evidential texts as justified because, according to Egyptian assumptions, the origin/source of 
the Nile was found protruding from the leg(s) found near Philea122. Henceforth the 
Egyptians saw Osiris (or better yet, his body/limbs) as the bringer(s) of the waters of the 
Nile and, in extension, the inundation itself.  
 
Another association, first written about in the Pyramid Texts, is the identification of Osiris 
with the King/his ruling as king of the Netherworld123. Osiris was given the role of sovereign 
ruler of the realm of the dead, the deceased king would then be identified with completing 
the ruling circle124. Osiris is the only name which is linked to the deceased king in the Pyramid 
Texts which makes it the funerary god of this corpus of text125. This is either done by calling 
the deceased king Osiris N or by mirroring actions which are done for/to Osiris by others126. 
 
And of course much is written about the myth of Osiris in which he is resurrected by Isis to 
become whole again and produce an heir as well as become the deceased ruler of the 
netherworld, as explained above. The resurrection itself is something that people in Ancient 
Egypt aspired to after death127. That Osiris was resurrected (and is in fact a deceased 
                                                     
117 Faulkner, Pyramid texts, §1002-1003, p 169. And further explained in J.G. Griffiths, Origin Osiris, p 151. 
118 J.Gw. Griffiths, Origin Osiris, p 158-159. 
119 H. Beinlich, Die “Osirisreliquien”. 
120 Op. cit., p 208-266. 
121 Op. cit., p 209. 
122 Loc. cit. Unfortunately Beinlich doesn‟t give a reason for this link besides the writing of the determinative 
hieroglyph of water(side). References to these ways of writing the word can be found on said page. 
123 Op. cit., p 44-47. 
124 The perfect example of this is spell 219 in the Pyramid Texts: Faulkner, Pyramid Texts, p 46. 
125 J.Gw. Griffiths, Origin Osiris, p 44. 
126 Op. cit., p 45. An example of this mirroring is found in Pyramid text 899 in Faulkner, Pyramid texts, book 2, p 
157. 
127 J.Gw. Griffiths, Origin Osiris, p 2. 
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lord/king) is visible in the iconography of him in the Books of the Dead known. Osiris is 
always represented in a mummified form, with the exception of two 21st dynasty 
representations128, sometimes this form is embellished by giving him a long sleeved tunic 
known from the New Kingdom clothing of high dignitaries129. This resurrection is done with 
the help of Isis & her magic and her sister Nephthys who went in search of his body(parts) 
after which the body could be made whole again130. 
 
As expected, there are many different aspects to Osiris. The above-mentioned ones are the 
most relevant to the thesis at hand and were thus shortly explained to get the most complete 
picture of Osiris in this vignette and his role in chapter 125, the judgment scene.  
“All actions can only pursue a goal of creating life forces, so that the God (Osiris) did not remain in 
death; his death would mean the ceasing of all life in the world131”. 
SONS OF HORUS 
A lot of different gods come to the aid of the deceased in the Book of the Dead. With some of 
the more important ones in the corpus of spells, their actual meaning/function is not really 
known. This thesis is about chapter 125 only and in this chapter these four gods seem to have 
a role to play which has never truly been researched. With the information and basic 
description of the Sons of Horus to follow, the ambiguity about the reason why these gods 
are (almost always) prominently depicted in this specific chapter will hopefully be explained 
more clearly. 
 
The four Sons of Horus are mostly known to function as the lids of canopic jars where they 
are represented in their most well known forms; a human, baboon, dog and falcon headed 
lid. Amset, Hapi, Duamutef and Kebehsenuf are said to protect the organs that were stored 
in these jars which are respectively the liver, lungs, stomach and intestines132. Other than 
these well known and numerously found jars which are on display in many museums, the 
information about the Sons of Horus is very restricted and mostly based on these canopic 
jars only. 
How did these Gods come into being? Unfortunately there are only a limited number of 
theories about this and none of them are proven by any evidence found in artifacts or written 
                                                     
128 pLouvre E 17401 & pKairo CG 40014, respectively abb. 15, p 280 & abb.29, p 287 in Seeber, Totengericht. 
129 Abb. 23 – 28 & abb. 30 in Seeber, Totengericht, p 84-87. 
130 J.G. Griffiths, Osiris, p 626. 
131 Quack, Erneurung des Osirisfigurinen, p 11. 
132 Dodson, Canopic jars and chests, p 232. 
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documents. First the theories will be given after which the facts in texts, objects and 
associations with other gods will be given.  
 
A myth goes that the sons of Horus were born from Horus and Isis (mother and son 
children)133. When they were „born‟ Anubis assigned them to protect and preside over their 
grand/stepfather Osiris in death134. They wash him when they see the saddened state Osiris 
is in. After this (as the myth goes) they used their own fingers to open his mouth to enable 
him to eat and speak again135. 
Lurker gives a possible link and explanation between the Sons of Horus and the lotus 
flower as well when he states that: “Their roots in this cosmogonic archetypal plant is the 
symbolic indication that they carried the dead man who is born anew from the lotus 
flower”136. Other explanations are not given by any researchers about the way and how and 
why these gods originated. 
 
The first appearance of the Sons of Horus in text is in the corpus of Pyramid Texts. They are 
mentioned as being on a ferry boat protecting the deceased in the accompanying ferry boat 
spells137. In these spells the first mentioning of their protective roles to the deceased as part of 
a ship is shown (protection from drowning/safe passage over water perhaps). 
In the Coffin texts Amset, Hapi, Duamutef and Kebehsenuf appear in spells 157 and 
158 as companions (and co-rulers/judges) in, respectively, Pe and Nekhen/Dep138. But in 
later spells they‟re mentioned in a ferry-boat spell where they are put on and in other spells 
as part of a ferry-boat which the deceased summons in the realm of the dead139. Beside this 
spell each Son of Horus has his own spell in the Coffin text in which he „identifies‟ himself 
                                                     
133 Erman, Die Ägyptische religion, p 43 and confirmed in chapter 112 of the Book of the Dead: Allen, Book of the 
Dead, p 91 & Hornung, Totenbuch, p 220. However weird this is (mother making new children with her son) the 
fact that three sources confirm it is probably the reason why it is accepted as truth. 
134 Erman, Die Ägyptische religion, p 43 confirmed by chapter 17: Allen, Book of the Dead, p 29 ,13 & Hornung, 
Totenbuch, p 67. The myth goes on by stating that “When man needed them they were nowhere to be found 
because Isis put them in a lake of some sort in a flower for them to grow from” This however is only mentioned 
by Erman. 
135 Erman, Die Ägyptische religion, p 43 & confirmed in Faulkner, PT, p 286 §1983. 
136 This quote was translated from German into English to keep the language in this thesis uniform. Lurker, 
Lexikon der Götter und Symbole der altenÄgypter, p 104. 
137 Faulkner, PT, spell 505, p 181, & their presence is suggested in spells 520, p 194. 
138 Faulkner, CT I, p 135-137. 
139 Faulkner, CT II, spells 397-398, 400, 405, p 24-41 but specifically p 25, 34 & 55. 
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with a short piece of text140. Beside these spells there is anothers that names Amset, Hapi, 
Duamutef, Kebehsenuf as parts of the deceased body141 
 
The first time Amset, Hapi, Duamutef and Kebehsenuf appear in a document is in the 
Book of the Dead papyrus of Nebseny dating from around the mid 18th dynasty142.  In this 
papyrus they are represented in the vignette of chapters 112 and 113. These chapters are 
about the two cities in which Horus ruled in Upper and Lower Egypt with the help of, 
respectively, Amset and Hapi in chapter 112 and Duamutef and Kebehsenuf in chapter 113. 
 
The canopic jars are a well, some would say best and only, known type of object associated 
with the Sons of Horus and the deceased. These jars are the containers of the deceased 
entrails and each son is known to guard part of the deceased (see table 2). 
 The very first definite evidence of mummification and the removing of the entrails is 
known from the very beginning of the 4th dynasty. From this period in time the canopic chest 
of queen Hetepheres (mother of Pharaoh Cheops) is known wherein lay the packed and 
wrapped up viscera immersed in a solution143.The practice of mummification of internal 
organs was done from this early period on up until the 22nddynasty when they were replaced 
by solid dummies144.From that moment on the viscera returned to the bodies after 
embalming. Although not every Egyptian had the resources for actual canopic jars and/or 
chests, many people appear to have painted representations of the jars with text inside the 
coffin145 showing their importance. 
 Amset, Hapi, Duamutef and Kebehsenuf are clearly identifiable as the lids of the jars 
starting from the middle of the New Kingdom146.Before this time the lids were simply flat or 
domed, until the first intermediate period, after which the lids were made in the shape of 
human heads147(probably reflecting the deceased who the jars belong to148). By the end of the 
Middle Kingdom the names of the Sons of Horus were written on the wooden canopic 
coffins149 in formulae calling on the protection of the goddesses connected to the Sons of 
                                                     
140 CT II, spells 520-523, p 149-151. 
141 CT II, spell 761, p 293. 
142 Lapp, The papyrus of Nebseni, plates 19 & 20. 
143 Lucas, Ancient Egyptian materials & industries, p 308-309. 
144 Dodson, Canopic jars and chests, p 234. A last date for this practice is mentioned in Dodson‟s description of 
dummies packs of the viscera placed inside the silver canopic coffinettes of king Sheshonq II.  
145 Op. cit., p 232. 
146 Loc. cit. 
147 Dodson, The canopic eguipment of the Kings of Egypt, p 2. 
148 Op. cit., p 1. 
149 Op. cit., p 2. 
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Horus (see next paragraph). Within this wooden chest the (then still) human-headed jars 
were placed where on each of the jars the formulae of a son (copied from the wooden chest) 
was written. 
The first evidence we have of the use of complete formulae naming Amset, Hapi, 
Duamutef and Kebehsenuf on their respective canopic jars are attested from the 13th dynasty 
belonging to princess Heteptynebu found in the Southern pyramid of Dahshur150. Two other 
canopic jars are also found in Dahshur with the same type of formulae, dating to the 12th 
dynasty and belonging to princes and queen Menet151. The inscriptions of the last two jars 
are unfortunately damaged to some extent although they do provide us with the names of 
Isis & Amset and Hapi & Nepthys152. These two finds are the earliest known artifacts where 
the Sons of Horus are truly attested (in name) to each of their own jars and part of the 
viscera153. 
 
The Sons of Horus are sometimes associated with different gods among which are their 
respective own protection goddesses Isis, Nepthys, Neith and Selket154. These goddesses are 
named in formulae alongside Amset, Hapi, Duamutef and Kebehsenuf on canopic coffins 
and jars as protective goddesses155. 
 A further, and more obvious, association is with the god Horus as their father. This 
association is not only made because Horus‟ parental lineage, but it is also linked to the 
earlier explained156 accompanying of their father in Pe/Dep and Nekhen157. 
 
Below is a table showing the different attributes and associations with the different Sons of 
Horus158. 
                                                     
150 Reisner, CG Canopics, p 4-6, CG 4007-4010 and Resiner, The dated canopic jars of the Gizeh Museum, p 64. 
151 Reisner, Canopics, p 3-4, CG 4005-4006 and Reisner, Dated canopic jars, p 61-64. 
152 These formulae look very similar to the ones dating from the 13th dynasty which suggests that they are the 
same formulae for different people in different times. It cannot be said for certain but there is a high change that 
the canopic jars of Menet are in fact the very first attestation of the Sons of Horus named on their canopic jars. But 
because princess Hetepynebu‟s canopic jars are complete and perfectly decipherable, for now, these will count as 
the very first attestation. 
153 The canopic coffins in this time probably had the same inscription as the ones on the jars (as mentioned earlier 
in the paragraph). Unfortunately matching canopic coffins are not known for these princesses. It is therefore to be 
accepted that the first known coffins with these formulae were found at the end of the Middle Kingdom. 
154 Dodson, Canopic jars, p 232. 
155 Münster, Untersuchungen zu Göttin Isis vom Alten Reich bis zum Ende des Neuen Reiches, p 147 XV. 
156 See page 29. 
157 Faulkner, CT I, spell 157 – 158, p 135-137 & later Allen, Book of the Dead, spell 112 & 113, p 91-92. 
158 Based on Lurker, Lexikon, p 104. Except organs column which is based on both Lurker and Dodson, Canopic 
jars, p 232. Oddly enough these two sources show two completely different gods and attributed organs. First 
organ based on Dodson, second on Lurker. 
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Name Type of 
head 
Type of 
organ159 
Cardinal 
point 
association 
Other attributes 
credited to them160 
Associated 
Goddess161 
Amset Human Liver or 
Stomach 
South A foot of Horus 
The Ka 
Isis 
Hapi Baboon Lungs or Small 
intestines 
North A hand of Horus 
The heart 
Nepthys 
Duamutef Dog/Jackal Stomach or 
Lungs 
East A hand of Horus 
The Ba 
Neith 
Kebehsenuf Falcon Intestines or 
Liver 
West A foot of Horus 
The Sah162 
Selket 
Table 2: This table and its information is taken form Mercer, 1942, p 108163. 
Thus far there is the one (previously mentioned on pages 28) origin myth which is difficult to 
scientifically explain. Perhaps this explanation of their origin/role/representation in chapter 
125 can be found within the Book of the Dead and its predecessors? 
 
Budge suggests that since the Pre-dynastic Period, far before the Pyramid texts, it was 
believed that the sky was a flat rectangular slab of iron upon which the abode of the gods 
was located, shielding both sides from seeing each other directly164. This slab rested upon 
pillars (seen by Budge as the four Sons of Horus depicted by the hieroglyphs), which is 
where the ancient view and hieroglyph for the sky (used in texts as designations for 
rain, storm etc.) came from. This hieroglyph shows the sky being pierced through by four 
pillars to support it. In the Coffin texts are multiple references and sentences in which this 
slab is implied. Several spells talk about “flying up on to that great plateau north of the 
Horizon in the sky” and “I have stood on the sky” references165. 
                                                     
159 Based on two different articles: Dodson, Canopic jars, p 232 and Lurker, Lexikon, p 104. Oddly enough these two 
sources show two completely different associations of gods with their respective organs. First organ named based 
on Dodson, second on Lurker. 
160 The hands and feet attributed in the Pyramid Texts: PT, p. 42, §149. The „spirit‟ aspects attributed to them by 
Bonnet, Reallexikon, p 316. 
161 Dodson, Canopic equipment, p 2. 
162 Bonnet, Reallexicon, p 486. 
163 It has to be said that these facts about the Sons of Horus differ from each researcher and/or author. 
164 Budge, Gods of the Egyptians, p 156. 
165 CT I, spell 287, p 215 and CT II, spell 416, p 66 are good examples of this type. 
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There are also references made in the Coffin texts to the supports of the sky166 which 
reinforces Budge‟s prehistoric theory. Spell 378 for instance167 has a passage saying “I have 
passed by the soul-chapel of Hathor, on which are fixed the four supports of the sky ”. The 
most intriguing spell in the Coffin Texts to this theory and belief is spell 948168. This spell 
speaks about four (unfortunately unidentified objects/persons) supporting the sky. This 
alone would not have sparked any interest, if it wasn‟t for the place from which these four 
objects/persons came from. The spell says: “(…) the four, living and equipped who went out 
from Dep, the supports of the sky, the company of the Gods…”. Dep happens to be the place 
from which (according to an entire chapter in the Book of the Dead) two Sons of Horus and 
Horus himself ruled. Here an extraordinary linking point is found between the Coffin Texts 
and the Book of the Dead and their role in both pieces of literature. At the time of the Book of 
the Dead the four quarters of the sky (cardinal points) were also under the direction of these 
four gods; Amset, Hapi, Duamutef and Kebehsenuf169. 
Because of the important role the Sons of Horus played, they were quickly associated 
with and started to play a prominent part in connection with the deceased. This may have 
inspired their continued role in the following funerary texts (Coffin Text and the Book of the 
Dead) which were produced to help the deceased with his/her perils and problems during 
their journey through the netherworld. Already from the Pyramid Texts onwards the sons of 
Horus are designated to help the deceased with their journey to the sky170. It is probably 
from this role that they get their association with the four cardinal points of the sky171. This 
might also explain why they are represented in the four corners of the coffins of the Middle 
Kingdom. 
 The Coffin Texts172 are a somewhat more coherent piece of literature with more clarity 
about the spells, their functions and their executions thanks to titles which are sometimes 
given and explanations of when and how to execute action that compliment these „spells‟. 
This should give a more clear view of the role of the Sons of Horus in that corpus of texts. 
Unfortunately the texts and spells are still very puzzling and mysterious at some points 
which makes defining their roles much more difficult. There are certain spells which mention 
                                                     
166 Most of the time no reference is made to how many supports, but there are some spells that talk about four 
supports which strengthen the believe that the four Sons of Horus (the four cardinal points) are also the 
supporters of the sky. 
167 CT II, spell 378, p 12. 
168 CT III, p 85. 
169 Raven, Egyptian concepts on the orientation of the human body, p 42. 
170 PT, spell 359 §601, 505 §1092. 
171 Lurker, Lexikon, p 104. 
172 The translation of CT, parts I-III were used for the information here. 
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them, direct or indirectly, and their „function‟ in the spell. Most of these spells never mention 
their names but they do mention the roles and function that, later in the Book of the Dead, are 
attributed to them173. 
 
In the Book of the Dead the four Sons of Horus play a very important part in the sense that 
the deceased hopes to gain their help and protection both by offerings and prayers174. Also 
the number four seems to be very prominent in the Book of the dead. There are four men in 
the funeral procession who drag along the coffin containing the mummified intestines of the 
deceased175, four animals are sacrificed and all the instruments used in the opening of the 
mouth ritual are depicted in quadruplicate. Furthermore prayers and formulae are often 
pronounced or instructed to be said four times176. Most important is the fact that the four 
Sons of Horus (going as far back as the 5th dynasty) share the responsibility of protecting the 
body of the deceased and preside over his/her life in the netherworld. 
Why this importance of the number four? Goedicke states that the number four was 
connected with matter but specifically the four cardinal points177.Where Sethe mentions that 
the number four had a special significance in a cleansing ritual where the action has to be 
repeated 4 times for the ritual to be successful178. Four repetitions of spells or utterances was 
a common practice in Egypt as was the link made with the cardinal points179. There is 
nothing written about why spells were uttered four times, but seeing the significance of the 
four cardinal points it can be assumed that the spells were perhaps repeated towards every 
cardinal point so that it could be heard in all of the world (Egypt)180. 
 
It seems that the four Sons of Horus have the most prominent and „well‟ explained role and 
reason for being part of chapter 125 of the Book of the Dead as protectors of/those who 
preside over the dead. This is linked to their task, assigned by Anubis, of protecting Osiris in 
                                                     
173 Here functions as being and protecting certain body parts of deceased and gods (ferryboat spells; 397-8, 400-1 
and 403-445 & spells 520-523 and 1126) and them being associated with the four cardinal points are meant (spells 
162, 312 and 1112). 
174 This is seen in the many spells in the CT where the Sons of Horus are called upon and being offered different 
forms of offering. 
175 This seems logical in this context because the Sons of Horus are the keepers of organs of the deceased. 
176 More information about the symbolic meaning of the number four see Goedicke, SymbolischeZahlen, p 128-129. 
177 Goedicke, Zahlen, p 128. 
178 Sethe, Übersetzung und kommentar zu den Altägyptischen Pyramidentexten, band V, p 16. 
179 Bonnet, Reallexicon, p 874. 
180 This is a theory based on the little information available about the number four, but can be plausible seeing 
how long the cardinal points were important to the people. Also see Raven, Orientation of the human body, p 38-40 
in general on the number four but specifically p 39 about rituals. 
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dead and role as protectors of the organs of the deceased. This seems a good and logical 
reason for them to be represented in such a „close‟ bond with Osiris. 
Another reason why Amset, Hapi, Duamutef and Kebehsenuf are represented is 
given by Seeber where she theorizes that the four Sons of Horus can also be depicted in the 
vignette because they are part of the 42 judges the deceased faces in this chapter181. She also 
mentions that their function as godly judges is becoming clearer once chapter 17 of the Book 
of the Dead is used as reference182. In chapter 17 the passage reads: “Hail to you, Lords of 
truth, Council around Osiris, who inspire terror in sinners”183. This is interpreted by both 
Allen184 and Hornung185 as well as Seeber to mean Amset, Hapi, Duamutef and Kebehsenuf 
when it speaks about the council around Osiris. 
 
The guiding role they have from the Pyramid texts on186 is not mentioned or explained in 
combination with chapter 125, neither is their judging role. Seeber, Hornung and Allen might 
agree on this fact but none of them explains their link with chapter 125 as judges. They 
simply mention the fact that they could be, based on the text alone, but not why they could or 
should be appearing in this chapter portraying the judging role. This then begs the question 
why they have drifted from just having a protective role towards the deceased, in Pyramid 
and Coffin texts, to a judging role in the Book of the Dead. Unfortunately this is not 
explained in any literature and might be seen as a theory which multiple authors just 
accepted because the Sons of Horus suddenly appear in such an important chapter. Perhaps 
chapter 4 of this thesis will offer an explanation for this added role. There the different links 
between the subjects/objects will be explained which will hopefully produce a more logical 
and structured explanation of their appearance in this chapter. 
  
                                                     
181 Seeber, Totengericht, p 130-131. 
182 Op. cit., p 131. 
183 Translation quoted from Allen, Book of the Dead, p 29. 
184 Loc. cit. 
185 Hornung, Totenbuch, p 66. 
186 Being linked with the four cardinal points and guiding the deceased towards Budge‟s “godly world/ 
slab/plate”. 
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THE ‘PRIMORDIAL’ WATER BELOW OSIRIS’ FEET AND/OR THRONE 
The water beneath Osiris‟ feet (sometimes a line running under his entire throne) can be seen 
as the primordial one (Nun187) from which Re was born, as well as the water (The Nile or its 
inundation) from which Osiris‟ parts were raised by Isis after Seth had cut him into pieces 
and disposed of them188. 
 
Water, in the form of a libation offering, is often used as a tool or means to honor and/or 
cleanse the deceased. Expected is that the act of libation is most important in this religious 
action, whilst in fact the properties of the liquid itself are more important during this act189. 
According to Borghouts the liquid served as a medium to transmit the intentions of the 
person or object performing the ritual190. 
 
Other textual sources reveal that some things (statues and offerings) were deposited in water 
as part of a ritual191. 
Quack has spoken about the Kornosiris (corn-mummies192)/Chontamenti-figurines193 
which are used in festivities during the month Choiak194. According to the Choiaktext on the 
ceiling of the temple of Dendera, these figurines were produced anew every year from fertile 
Nile earth for the Choiak festival195. Griffiths, leaning on the thesis of Frazer dating from 
1907196, explains the importance of this moment and festival by naming Osiris as an 
agricultural god who was „killed‟ every harvest, buried with seeds so he could then be 
reborn in spring again. These corn-mummies were stored in an upper Duat for a year, and 
then replaced the next year to the lower Duat197 where they were finally put to rest. Quack 
mentions that according to the Book of the Temple198 these Osirisfigurines were not only 
                                                     
187 McBride, Nun, p 557-558. 
188 J.Gw. Griffiths, Osiris, p 616. 
189 Borghouts, Libation, p 1014-1015. 
190 Op cit., 1014. 
191 Quack, Die rituelle Erneurung der Osirisfigurinen, p 5-18. 
192 For more information about Corn-mummies and where they were found see M.J. Raven, Corn-Mummies in: 
OMRO 63, Leiden (1982). 
193 Op. cit., p 5. 
194 For more information about this month and its festivities see R.A. Parker, The Calendars of Ancient Egypt or, 
yours truly, BA-thesis I.S. Dansen, Welke maand is het eigenlijk!?, 2012. 
195 J.Gw. Griffiths, Origins Osiris, p 159. 
196 Loc. cit. 
197 What is meant by the upper and lower Duat is not sure. But according to Leitz, Die obere und die untere D(u)at, p 
41-57 these „regions‟ were designated to either be in the Amduat itself where the upper (Duat) and lower (Duat) 
registers are meant and separated by the river running between them. But also in his article Leitz speaks of the 
upper and lower Duat in the sense that he means the tomb structures above ground (upper) and the burial 
chambers and other subterranean chambers (lower).  
198 Quack, Erneurung des Osirisfigurinen, p 14. 
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deposited in the earth (lower duat) but partly deposited in the water of the sacred lake of the 
temple of Dendera and/or in the water on the riverbank199. 
J.G. Griffiths mentions in his lemma about Osiris in LÄ200 that the corn-mummies, 
attested to the New Kingdom and later, would sprout plants out of its body (made of fertile 
Nile silt) as a symbol and implication of life after death201.This is supported by Bonnet who 
calls the sprouting of new plants from the body a symbolic meaning for rebirth202, which 
comes back to one of the most well known (symbolic) meanings of the god Osiris. 
Other objects mentioned by Quack to have been deposited in water are offerings203 
and objects used for rituals204. Although he does mention that with the offerings they could 
also just have been dipped into the water and not thrown them in, never to be seen again. 
With the objects used in rituals there is a reference to this in the closing line of chapter 125: 
“Was hast du nun im Hinblick auf die Feurefackel und das Wadj aus Fayence getan, 
nachdem du sie eingewickelt hattest?” – “Ich habe sie beklagt, ich habe die flamme gelöscht, 
ich habe das Wadj zerbrochen, wobei es ins Wasser geworfen wurde”205. 
All these references to things being thrown in water and Osiris‟ connection with 
water can only have one conclusion; the water was a very important object/entity for the 
Ancient Egyptian seeing as they used it for so many different ends. 
 
It gives a lot of options for the reason behind this representation where, hopefully, chapter 4 
will offer an explanation/relation with something previously unknown. 
LOTUS FLOWER 
There are three kinds of lotus flowers known from Ancient Egypt, the white lotus: 
Nymphaea lotus Linné (rounded petals and buds206), the sky blue lotus flower; Nymphaea 
coerulea Savigny/Nymphaea Caerrulea Linné (the more pointy petals) and the red/pink 
lotus flower: Nelumbonucifera207. The lotus flower which is linked with Egypt‟s religion and 
mythology is the blue lotus.208 
 
                                                     
199 Presumably the Nile is meant here but this is not further specified in the text. 
200 J.G. Grifftihs, Osiris, p 624-633. 
201 Op. cit., p 630. 
202 Bonnet, Reallexicon, p 391. 
203 Quack, Erneurung des Osirisfigurinen, p 10-13. 
204 Op. cit., p 13-14. 
205 Op. cit., Quack used Lapp, Papyrus Nu, for his translation. 
206 Brunner-Traut, Lotos, p 1091. 
207 Weidner, Lotos im Alten Ägypten, p 24 – 33. 
208 Op. cit., p 106. 
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Because of the unique quality of the blue lotus in which the flower blooms anew (from 
beneath the water surface where it presides overnight/in the dark) every day when the sun 
rises, the flower has been linked with Re as part of the creation myth209. Also, together with 
its „sibling‟ the white lotus, these lotus flowers portray the cycle of life/the sun during the 
day. In the morning the blue lotus blooms at first light of the day (the sunrise). In the evening 
the white lotus blooms when the last light of the day has gone (the sunset)210. This blooming 
of both lotus flowers during the 24 hours of a day creates a perfect link between night and 
day which is also associated with Re and his journey through the sky during the day and 
into the netherworld at night. Ever since the Amarna period this flower became a symbol for 
regeneration and creation. Another way to interpret this creation myth is that Re was 
believed to have been born from the womb of a Lotus flower211 that grew from the 
primordial waters of Nun212. 
Besides its link with the Sun god Re the lotus flower is also linked with Khepri (Beetle 
God of dawn), the Ogdoad of Hermopolis and Nefertem213. 
 
The link with the origin myth of Re/creation myth of Heliopolis can also be found in chapter 
81 of the Book of the Dead214. In this chapter the deceased speaks of taking the form of a lotus 
flower so that he may show he can become one of the Gods (seeing that many Gods are often 
represented with or on a lotus flower). 
Furthermore, from the first moment the myth of Re being born/rising from Nun on a 
lotus flower was told in Ancient Egypt its symbolism of rejuvenation was determined215. The 
deceased strived to be reborn, like Osiris, which makes the lotus flower again a logical 
symbol to be present in the vignette. 
 
The lotus flower, when it opens, exudes a strong fragrance/scent. This scent appeared to 
have been very important to the Ancient Egyptians when looking at the ways in which it is 
portrayed in different scenes throughout this time216. From an early time on the scent of the 
lotus flower became significant in many royal and divine scenes and depictions involving 
offering rituals. The king offering a lotus flower to a deity is one of the scenes often depicted 
                                                     
209 Brunner-Traut, Lotos, p 1092. 
210 Heilmeyer, Amarnas blaue Blumen, p 85. 
211 Manniche, Reflections on the banquet scene, p 30. 
212 Weidner, Lotos, p 111. 
213 Pinch, Handbook of Egyptian Mythology, p 158. 
214 Allen, Book of the Dead, p 70. Please note that this is only one of the translations of this chapter. 
215 Barta, Re, p 158 & Müller, Re and Re-Horakhty, p 123. 
216 Manniche, Reflections banquet scene, p 30. 
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in temples. As Lise Manniche explains this ritual217: “The deity is [satisfied] by the lotus 
flower, and his/her heart [appeased] by its scent. The God [enjoys the divinity] of its scent. 
When the god sees the brilliance of the flower, his [eyes marvel] and when he sniffs its scent, 
his [nostrils dilate]. The God in turn will acknowledge the offering by saying,[I receive our 
offering and sniff its scent. I cause you (the King) to be praised and loved by means of its 
scent]”. 
 From this scene description Manniche states that the scent of the lotus had an effect 
on a deity which can be compared to a modern term sedative of hypnotic effect. This 
statement is confirmed by Counsell218 who states that the inhalation of the volatile substances 
of the lotus flower, if potent enough, can lead to anesthesia or otherwise intoxicate the 
inhaler/consumer. “Toxicity data for benzyl alcohol reports that the vapor can be narcotic in 
high concentration though whether it is possible to achieve that concentration from sniffing a 
blue lotus is untested219”. 
 
The lotus flower was already present in the Old Kingdom in several mastabas located in the 
Western cemetery of the pyramid of Cheops in Giza. This cemetery was designated for 
people of lesser nobility and members of Cheops‟ court. It was actively used for around 400 
years from the early reign of Cheops until the end of the Old Kingdom220. 
 In the mastabas of 17 noblemen and members of Cheops‟ court the so-called „giving 
of the lotus‟ scene is depicted221. Lotus flowers are presented and/or given to the deceased 
(owner of the grave) by their son. According to Altenmüller the act of presenting and giving 
of the lotus flower to the deceased is seen as the end of the „festivities‟ after which the 
deceased will journey to the heavens where the gods are222. It symbolizes the successful 
ascension of the deceased to the afterlife and can thus be seen as an early version of chapter 
125 of the Book of the Dead (or at least the wish for the same outcome) where after judgment 
the deceased too will successfully ascend to the afterlife. 
During these festivities music and dance scenes are frequently depicted. This 
combination of the lotus flower, music, dance, and offerings(/food) looks very similar to the 
compositions of the later New Kingdom banquet scenes in private tombs. Perhaps this Old 
Kingdom scene of the transformation of the deceased is a predecessor of the well known 
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banquet scenes. The lotus flower is known to be associated with the transition/tansformation 
from one form to the other. An example is already given above in spell 81 of the Book of the 
Dead where the deceased wished to transform into a lotus flower223. 
In the banquet scene the transformative quality of the lotus could be represented to 
help the participants thin the „veil‟ between earthly and divine and „transform‟ themselves in 
order to commune with the deceased and gods224. Manniche explains this by saying “The 
purpose (of the banquet feast) was by no means moderation, but intoxication, and the aim of 
the intoxication would be the transgression of borders, the borders between the earthly and 
the divine225.” 
The Banquet scenes are littered with symbolism every way you turn. The symbolism 
of the lotus in these scenes, even though wildly theorized by different authors, articles and 
books, is very clear: The lotus flower is a symbol of fertility (which is a central theme in this 
scene), celebration and rejuvenation. These scenes depict a family gathering to celebrate the 
life of the deceased and the longing to not be parted from them even after death226. 
The essence and smell of the lotus flower was used as an aphrodisiac, hallucinogenic 
drug and even (as studies suggest) as an ancient kind of Viagra (effect)227. With a banquet 
came a longing and need of the participants to intoxicate themselves as part of the 
celebration and communication with the deceased and divinities228. 
These two scenes in two very different times in Egyptian history both show the 
importance of the lotus flower for the deceased and its (symbolic) role in chapter 125 of the 
Book of the Dead. 
 
The mastabas and vignette in the Book of the Dead are the two-dimensional representation 
of the lotus flower. There are also three-dimensional depictions/statuettes known in 
Egyptian history where the lotus flower is represented with gods on top of them. Roeder 
shows a good collection of these statuettes in Bronze from the Berlin museum229. Many of 
these bronzes are either votive statuettes, pendants or other parts of jewelry and vary in 
subjects of the depiction. Animals, plants and Gods and combinations of these are all widely 
attested in the collection. The subjects mostly depicted with a lotus flower, and therefore 
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interesting for this thesis, is either a god or a child. Below the different subjects depicted with 
a lotus from this collection are shortly mentioned. 
 
A god whom is frequently presented with a lotus flower on his head is the god Nefertem230. 
Nefertem was the son of Ptah and Sachmet who was worshipped from very early on in 
Memphis231. In Pyramid text 249232Nefertem is called “The lotus flower at the nose of Re”233 
and is said to always be with Re. This, most probably, is also in relation to the creation myth 
of Re where he was born from the lotus flower. And as explained earlier234, the lotus flowers‟ 
scent was rumored to appease the gods and calm them down which makes Nefertems 
relation to Re a logical one. 
Other subjects often represented with or on a lotus flower are a young boy235 and a 
trio of gods where the middle one has the head of a ram236. The young boy/child on the lotus 
flower, Roeder thinks, is Harpokrates or rather, Horus the Child. Egyptian mythology (and 
Bonnet237) tell us that Harpokrates/Horus the child was a collective name for all 
young/child Gods whom were linked with Horus the sun child and other primeval Gods. 
These bronzes can then easily portray Re as a child on the lotus flower, the moment he was 
created from the waters of Nun. 
The god with the head of a ram is thought to be Re238 and is represented as Re in his 
form of Atum-Re, creator god. This links back perfectly with the creation myth of Re as he is 
born or created on a lotus flower from the primordial waters of Nun. In this bronze statuette, 
unique in its collection, Re is flanked by two lions/gods. 
The wooden statue of Tutankhamun where his head protrudes from atop a lotus 
flower, found at the entrance of his tombs antechamber, is another example of a child (god or 
king) with few comparables in the spectrum of 3D images239. Similar 2D representations, 
with the head of, gods/people protruding from lotus flowers are known from Books of the 
Dead as well240. The 2D versions, most of the time, accompany spell 81(a): “Spell for 
assuming the form of a lotus”. In this spell the deceased first speaks of how pure he is, as a 
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lotus, and shedding the light of the sun onto Horus241. Then he speaks about knowing the 
spells so that he can join the gods and be in the presence of the Ennead. This spell might be 
the answer on why the images of heads on lotus flowers were made. By creating these 
statuettes (in bronze, stone, wood) the deceased might have expressed how pure he was to 
be on a lotus and his desire to be in the presence of Re like Nefertem always is242 
 
Whether the lotus is used for fertility, origins, births, pleasing offerings (to gods and 
deceased) and/or rebirth and rejuvenation, the flower is always used in a life giving and 
appeasing manner to sustain life; even after death. 
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CHAPTER 4: CONNECTING THE SHRINE ‘DOTS’ 
Now that the details and myths surrounding the different subjects and objects of the shrine 
vignette are explained and known, the underlying connection between them will hopefully 
be found or otherwise at least theorized. 
 
What follows in the upcoming paragraphs are the connections between 2 subjects of the 
shrine vignette. By doing so, a detailed understanding of the connections and reasons why 
these subjects are grouped together can hopefully be determined and most of all understood. 
SONS OF HORUS & LOTUS 
A „probable‟ connection between the Sons of Horus and the lotus flower was given when 
Amset, Hapi, Duamutef and Kebehsenuf were discussed in the previous chapter243. This 
unsupported myth that they were born to Isis and Horus to preside over Osiris‟ body has 
been accepted as truth by researchers and authors244. Together with Lurker‟s explanation of 
the link between the Sons of Horus and the lotus flower as them being the carriers of the 
deceased who was born anew from the lotus flower makes for a plausible, yet still hard to 
determine, connection. 
 
One of the theories that can be seen as a viable connection is one of conjoined nature between 
myth and known facts. The theory of Lurker and the general myth of Isis raising her son 
Horus in the swamps of The Nile are combined in this new theory. I personally think that the 
association between the Sons of Horus and the lotus lies somewhere in their own origin and 
creation as well as their symbolic meaning of rejuvenation (rebirth). 
A plausible theory therefore is that the lotus flower in fact is the womb/object from 
which Amset, Hapi, Duamutef and Kebehsenuf were born. They are represented together in 
the vignette of chapter 125 to represent their combined symbolic meaning of (re)birth (into 
the afterlife), youth and rejuvenation. Arguments for this theory are that the lotus is already 
associated with birth in myth and origin of the sun god Re245 and rebirth & rejuvenation for 
the deceased and several gods246. The fact that they are also known throughout the Book of 
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the Dead in a protective (bestowed on them by Anubis)/guiding role for the deceased247 
makes for a link with Osiris by which this representation now has two very good reasons to 
be represented in chapter 125. 
 
Child gods are also often associated with the lotus flower ever since the origin myth of Re. 
Many (bronze) statuettes can attest to this fact as they often represent Harpokrates or another 
form of a child god on top of the blossoming flower. These statuettes were often made as 
pendants248 for jewelry or as the tops of staffs249. The reason why they were made for these 
ends is unfortunately not given by Roeder. Perhaps a reason was that when you wore/held a 
statuette like that it was seen as a talisman for the wearer/bearer to stay young as explained 
in the following reasoning. 
 The reason for this combination of children and lotus flowers is most probably one of 
rejuvenation and rebirth. No explanation has to be given to why children are associated with 
birth of course. It therefore should not be surprising at all that Amset, Hapi, Duamutef and 
Kebehsenuf are also associated with the flower. Not only are they designated as children but 
they already have a core meaning in rebirth as the protectors of the deceased‟s entrails 
which, when properly protected, make rebirth as a whole in the afterlife possible. The lotus 
flower, in this case, only emphasizes the combined meaning of the Sons of Horus and the 
flower as symbols of rebirth and rejuvenation for the deceased. 
SONS OF HORUS & OSIRIS 
It is written that the Sons of Horus are given the task of presiding over the deceased by 
Anubis. Anubis bestows this task on them when he sees the saddened state Osiris is in after 
he was killed and re-assimilated again by the power of Isis250. Here is the first and very 
definite clue as to why Amset, Hapi, Duamutef and Kebehsenuf are often represented 
together with Osiris. 
 
The link with the deceased (king/Osiris) is also shown in their representation in later periods 
on/as canopic jars. These jars were used to protect the entrails of the deceased after death so 
that he/she can become whole again in the afterlife to complete his/her journey through the 
Netherworld. The importance of the canopic jars, and the Sons of Horus being their 
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„personification‟ seems to solidify their role in this vignette as protector of the deceased 
king‟s entrails and protectors of the entire being of their grandfather Osiris after death. 
 
Their judging role is also a good possibility as to why they are shown in chapter 125 in 
relation with Osiris. They are named by some to be part of the 42 judges that assist Osiris 
with his divine judgment in chapter 125251. This seems to explain their presence in the 
chapter and its vignette as well as their connection with Osiris therein. Unfortunately this 
placement of them among the 42 judges is not a widely accepted theory. But the prominent 
authors concerning the Book of the Dead and its translations do agree that in the passage 
“Hail to you, lords of truth, Council around Osiris, who inspire terror in sinners” in spell 17 
the Sons of Horus are indeed thought to be among this Council of Osiris252.  
 
Maybe the clearest link with Osiris can be found in the Book of the Dead itself. In spell 151 
the Sons of Horus identify themselves one by one but they all state in their introduction253 
that they all are sons to Osiris. Truth be told, nowhere else in literature is a more direct and 
obvious link between the Sons of Horus and Osiris written and found. Every translation of 
spell 151254 translates this affinity with Osiris as their father. In the Pyramid texts they do call 
on the Sons of Horus a couple of times and ask them to “lift up/spread the protection of life 
over your father Osiris the King255”. However in no other piece of literature is this link 
discussed let alone explained because of the lack of explanation in translations. 
There seems to be no valid or logical reason why the Sons of Horus are (also) sons of 
Osiris. Perhaps this can all be explained by the theology of Frankfort: A multiplicity of 
approaches256. No other (logical) explanation can be given or deduced other than that we do 
not understand why the Egyptians saw both Horus and Osiris as father of Amset, Hapi, 
Duamutef and Kebehsenuf. 
SONS OF HORUS & ‘PRIMORDIAL’ WATER BELOW THRONE 
No link between the Sons of Horus and water was found in the entirety of this thesis and its 
researched literature. 
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The Sons of Horus are a symbol for rejuvenation because of their origin as children of Horus 
(children and lotus flowers often go together in Egyptian symbolism). The „primordial‟ water 
was the place where Re was born and in combination with Osiris, as inundation god, seen as 
a rejuvenation symbol257, in this case of the new season/year of Egypt. Perhaps via these 
combinations and via their connection to the lotus flower which grows from water an indirect 
link can be made to the water represented in the vignette, but to be frank, this is a stretch and 
needs a lot more research and insight into the minds of the Egyptians. 
OSIRIS & LOTUS 
The first obvious link that has to be discussed is one of regeneration. Both the lotus flower as 
well as Osiris are symbols for regeneration or have a hidden meaning in this symbolism. 
Osiris is regenerated, with the help of Isis, to preside over the Netherworld and the lotus 
flower regenerates every day and night (combination of white and blue lotus for 24 hour 
cycle258) which gives it its link with regeneration. 
 
Another reason for this connection can be the intoxicating and soothing smell of the lotus 
flower. When a lotus opens up it exudes a very strong and fragrant smell/scent which, 
according to some scientist, has an intoxicating effect on people and according to 
Egyptologist an equally intoxicating and soothing effect on gods259. 
 This can be a very good reason why the lotus is represented in the vignette of spell 
125 in front of Osiris. The deceased might want Osiris soothed and calm to judge him/her 
fairly. 
 Another way to use the intoxicating qualities of the lotus is to use it (by a living 
person) as a way to get in touch with the deceased260. For Egyptians the need to live on after 
death was always one of their greatest strives in life. By means of sniffing the lotus the veil 
was thinned between life and death (see last note). People fell into a kind of trance in which 
they (thought they) could communicate with the dead. Egyptians might have believed that if 
they communicated with the dead they would keep them alive as well. By seeking out their 
spirits they could never cease to exist because people kept them alive via communication, 
making them live forever. This makes for another possible reason to represent a lotus flower 
in front of Osiris in chapter 125; in communicating with the deceased, or perhaps Osiris 
himself, living people kept them alive and maybe even assisted the deceased in this 
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important chapter in passing through the judgment scene. It is plausible that the lotus was 
represented in the vignette of chapter 125 as a symbol of communicative power between all 
participants in the vignette to secure a positive judgment. 
 
The last possible link to discuss is the one where in the Old Kingdom the son of the deceased 
would offer his father (tomb owner) a lotus on a wall decoration in his mastaba. Gabriele 
Pieke compares the Old Kingdom wall decorations (from the 3rd – 6th dynasty) where the 
lotus flower is presented to or held by the father of the deceased with the New Kingdom 
banquet scenes261. I concur with her theory and think it is most definitely an early variant of 
the New Kingdom banquet scenes. When the two types of scenes in the different timeframes 
are compared to each other you can see that both scenes show the same acts, themes and 
representations. In both scenes music and/or dancing is always represented as well as an 
abundance of offerings, food and drinks262. And in both scenes the symbolism of rebirth is 
prominently displayed. Mainly, of course, in the form of the lotus flower represented in both 
scenes either held by or presented to the deceased (Old Kingdom) or celebrating family 
members (New Kingdom)263. To me this confirms Pieke‟s theory about these Old Kingdom 
scenes being a predecessor to the New Kingdom banquet scene. Granted the scene got more 
elaborate during the ages but the thought behind it stayed the same: Celebrate the life lived 
and wish for rebirth in the Netherworld. 
OSIRIS & ‘PRIMORDIAL’ WATER BELOW THRONE 
The water underneath Osiris‟ throne is most likely a representation of the Nile and in extend 
the inundation, based on the myth that the Nile originated from the leg(s) of Osiris264. The 
question is how this can be explained by use of the information gathered in the previous 
chapter of this thesis. 
 
A version of the myth around Osiris/Horus and Seth, which might offer a link 
between the two, is that Osiris was drowned by Seth265. This later became known as a blessed 
death because Osiris suffered his fate with dignity. By means of Osiris‟ association with his 
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drowning death (as well as Orion, Sothis and the (new)Year) it often happens that the link 
between Osiris, the Nile and its inundation is also made266. Furthermore Griffiths mentions 
that Osiris is often equated with and/or regarded as the supplier of fresh water in funerary 
settings in the form of libation and drink-offerings to revivify the body of the deceased267 as 
is told in pyramid text 589a & 1748a268:“In this fresh water which thy father Osiris has given 
thee”269. 
In his book about the origins of Osiris Griffiths explains how already in the Pyramid 
texts water was frequently mentioned in connection with Osiris himself270. Usually this water 
is the water which is used for libation to the god. This is not (however popular the theory 
might be) an indication that the god was a god of fertility but often meant as fresh water for 
the god to drink (again see Griffiths). He finds proof for this theory in the following quote: 
“Thou hast thy water. Thou hast thine overflow. Thou hast thine exudation which came forth 
from Osiris”271. He dismisses the theory that even though Osiris and the verb „to overflow‟ 
are used, there is no reason to assume that this automatically means inundation. But this is 
more likely another way to describe the presentation of libation or drink-offerings to the 
god272. 
 
The link between Osiris and the Nile was first mentioned/theorized in the Pyramid Texts 
where a flood which issued from (the body of) Osiris is described273. I agree with Griffiths 
who sees this association as a link between Osiris and libation274. The Pyramid texts don‟t 
speak of the origins of the Nile coming from Osiris, but more about the purifying aspect of 
water in general i.e. libation. 
 During the Ptolemaic period Osiris is still linked to libation offerings via different 
titles he bore. This role or function was not forgotten and still very much in use, examples of 
these links are found in texts from Edfu and use titles such as Wsir-BHdt275, Wsir-mryty276 & 
Wsir-xnty-imntt277. 
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 Somewhere in this Ptolemaic period though there was given rise to the belief that the 
water of the Nile came forth from underneath the island of Biggeh278 (west of Philea). The 
myth that the leg(s) of Osiris (with water protruding from it/them279) was found on its shore, 
also helped confirm this belief for the Egyptians. They saw it as a sign that the water of the 
Nile originated from (the leg(s) of) Osiris280 and the place where they were found, Biggeh. 
Specifically from two caves underneath two hills(/mountains) on the island281. After this 
„find‟ the Abaton (a burial place of Osiris‟ body parts) was built282, presumably so it could 
keep „feeding‟ the Nile. 
 Other titles of Osiris from this era link the god to Biggeh and the inundation which 
gives the plausibility of the myth more solid ground. The most interesting title for this myth 
is Wsir-Krrty283, which translates into „Osiris of the two caves of origin‟ (Quellöcher as Leitz 
calls it). This ties in perfectly with the myth of the two caves from which the Nile originated 
and is documented on a pillar in the hypostyle hall of Esna284. Another important and 
interesting title is found in the temple at Deir Chelouit285 where Osiris is called Wsir -wr286, 
Osiris the Great, and is said to “come as mud (nny) & he overflows the two lands with his 
efflux”. This is an undeniable link to the inundation every year which fertilizes the lands of 
Egypt. With the help of the myth, texts about and titles of Osiris I feel comfortable to say that 
there is a truth to this myth. 
 
The previously named Kornosiris287 offer another link with Osiris. These figurines were 
deposited into water and/or stored and represented the body of Osiris from which plants 
grew. This solidifies the symbolic meaning of Osiris as god of fertility (of the inundation) and 
as a symbolic meaning for rebirth and life after death288 as well as his link with water (The 
Nile).  
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LOTUS & ‘PRIMORDIAL’ WATER BELOW THRONE 
The most logical link between the lotus and the „primordial‟ water is a horticultural one: The 
lotus flower grows along the banks of the Nile and in the delta. And seeing that in the 
vignette the flower almost always grows from the body of water depicted, it is safe to say 
that this is the most logical link of all mentioned in this chapter. 
 
There is of course also the myth of Re being born from Nun on a lotus flower which has 2D 
& 3D proof in the Book of the Dead itself as well as different small statuettes known from 
excavations289.This myth was a popular myth with the Egyptians which makes this the one 
link that needs almost no explanation. I believe that as soon as the lotus flower was depicted 
in combination with a body of water (especially if there was/were a god(s) depicted on top) 
in religious texts the link with Re was made. Together the lotus and water became a symbol 
for the rebirth of Re and thusly a symbolic meaning for rejuvenation which is a main theme 
in the entirety of chapter 125. 
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CONCLUSION 
And now to answer the research question why the Sons of Horus are represented alongside 
Osiris in this unique combination in the shrine of the accompanying vignette of chapter 125 
of the Book of the Dead, for this combination is not known from anywhere else in script, 
decoration, representation or statues dating to the Ancient Egyptian time? 
 
The most compelling and convincing piece of evidence found in this thesis about the link 
between the Sons of Horus and Osiris is that from an early age on they were assigned to 
protect and watch over the deceased (especially Osiris) as decreed/ordered by Anubis when 
they were „born‟. Several spells/chapters in the Pyramid texts, Coffin texts and Book of the 
Dead confirm this. Besides the confirmation of their protective role, the actions Amset, Hapi, 
Duamutef and Kebehsenuf seem to act out290 to revivify Osiris seem to suggest a very first 
indication in history where the Opening of the Mouth ritual has been performed. 
 This, in my opinion, seems to confirm and almost demand their presence in chapter 
125 of the Book of the Dead as protectors of Osiris. The fact that every deceased has to pass 
through this chapter during their journey through the Netherworld gives the Sons of Horus 
the added reason of being present to protect the other deceased‟s that enter the Hall of two 
Ma‟ats. As is known from this journey through the Netherworld the deceased went through 
all his/her ordeals to eventually identify with and become Osiris which means that Amset, 
Hapi, Duamutef and Kebehsenuf also eventually will protect the deceased as Osiris N. 
 Not to be forgotten in all of this is that the Sons of Horus are tasked with guiding the 
deceased through the Netherworld ever since the Pyramid texts291. This might be a way to 
assure the deceased‟s ascension in becoming Osiris N. Or the reason can be (which I 
personally find more plausible) that because the Sons of Horus hold/protect the intestines of 
the deceased in their canopic jars they will guide the deceased‟s body through its ordeals to 
make sure their protection over their organs will not have been for nothing when they do not 
survive the journey and judgment. This offers another explanation for their presence in 
chapter 125, namely to make sure the deceased (and its body) survives judgment to become 
whole again, organs and all. 
 
The Sons of Horus in name are already identified as children, which in its turn was closely 
identified with rejuvenation and rebirth in Egypt because of the obvious reason. The lotus 
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flower is also known for being the symbol for rebirth, rejuvenation and the endless repetition 
of life (sunrise, blue flower blooms, sundown, white flower blooms) during the entire day 
(myth of Re traveling along the sky). This makes these two objects a match made in the 
Netherworld for this vignette. 
 Part of the reason chapter 125 was such a prominent part of the Book of the Dead is 
that when the deceased would live through this chapter they would be reborn anew as a 
venerated spirit with as final destination to identify with Osiris and become Osiris N. With 
this end goal in mind the representation of two objects that are known symbols for rebirth 
and rejuvenation becomes quite clear and logical. If the final destination was to be reborn as 
Osiris (N), what better help for the deceased is there in this last chapter „hurdle‟ towards the 
end goal than the Sons of Horus and a lotus flower together with the god the deceased 
wishes to become. 
 
Another possible role that the Sons of Horus portray in chapter 125 is of a judging kind. 
Earlier on in the Book of the Dead (chapter 112 and 113) they are named as „co-rulers/judges‟ 
alongside Horus in his two seats of rule: Nekhen in Upper Egypt and Pe/Dep in Lower 
Egypt292. According to Seeber, Allen and Hornung this (co-)judging is again portrayed in 
chapter 125 when the text speaks about the council around Osiris or the 42 judges whom the 
deceased faces in judgment. According to these authors the Sons of Horus are part of this 
council which is made up of the 42 judges293. 
 I am inclined to agree with them, even though Amset, Hapi, Duamutef and 
Kebehsenuf are never truly named as being part of this council. This opinion is based on the 
fact that I cannot believe that the Sons of Horus are only represented in chapter 125 as 
protectors of and guides for the deceased. Many times in Egypt‟s history subjects/objects are 
represented for one reason alone. But seeing as the Sons of Horus also have a judging role 
earlier on in the Book of the Dead I cannot discard this fact when talking about their role in 
chapter 125. The fact that Horus was seen as king on earth and Osiris as king in the 
Netherworld I believe is very important here as well. Amset, Hapi, Duamutef and 
Kebehesenuf are named as co-rulers/judges alongside Horus (in life). It is only logical (with 
the similarities between the living and deceased) that what happens in life will also happen 
in death. This would mean that the Sons of Horus are co-rulers/judges in death as well to the 
king in the Netherworld: Osiris. 
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The lotus flower is not a symbol for Osiris or for the deceased in the Netherworld but it is 
important for both subjects. With the lotus as symbol for rebirth, rejuvenation and the circle 
of life (myth of Re) it is a very important object in the chapter, as explained in an earlier 
paragraph294. 
 Besides having this symbolism the lotus flower was used in other ways as well which 
might offer another explanation for its presence in chapter 125. The possible intoxicating 
qualities of the lotus flower make it a substance which could have been used in various 
ways. One is for a person, when sniffing the flower, to achieve a kind of state of trance in 
which the Egyptians believed the veil between the living and deceased was thinned295. This 
was believed to enable living people to communicate with deceased loved ones or perhaps 
even gods that dwell in the Netherworld (Osiris does come to mind). Another way to use the 
intoxicating quality was to present the flower to gods in the hope that it would calm them 
down296. 
 Studies have shown that the blue lotus flower contains a substance which can be used 
as a form of narcotic297.This makes it likely that the Egyptians also discovered this quality in 
the flower. I can see truth in both uses and also ways to apply it in the context of chapter 125. 
For the living the representation of the lotus in chapter 125 was seen as a way to 
communicate and support/assist the deceased in this crucial part of their journey through 
the Netherworld. By representing the flower in front of Osiris the owner of the Book of the 
Dead might have wanted to appease Osiris and his council of gods beforehand so they will 
pass a positive judgment on the deceased. 
 
As explained in the previous two chapters there are many myths and reasons why Osiris 
would have been linked to the Nile or water in general. One of the best, or rather most 
believable, is the myth and belief of the Abaton on the island of Biggeh where it was 
rumored that the leg of Osiris was buried which supplied the Nile with its water298. 
Although Junker gives an outstanding explanation of the island, the leg, Osiris and how it all 
fits together, the question remains: Why did this myth/belief gain ground in the Ptolemaic 
period and not earlier? In earlier times the only link between Osiris and water was in the 
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form of libation299. Maybe the reason for this later interest was because in Ptolemaic Egypt 
they began building (bigger) temples around the 1st cataract to spread their beliefs and came 
across the island and some form of this belief? Perhaps in the re-ignition of older elements of 
the religion the conflict between Osirs/Horus and Seth, where Seth dismembers Osiris and 
throws the pieces in the Nile, became important again and thus also the beliefs around it? 
But this is can only be deduced and explained by separate research. 
My personal believe is that the Nile and Osiris together represent another symbol for 
rejuvenation. When Osiris was thrown into the Nile he died, but with the help of Isis & 
Nephthys he was raised and reborn again. In a way the Egyptians could have seen the Nile 
as the bearer of his limbs who kept them viable until he could be put back together (the same 
way canopic jars/Sons of Horus were used to safeguard organs and intestines). This can then 
be explained as a reason to represent the water underneath Osiris‟ feet/throne: The water 
from which he was reborn again. 
 
As concluded in the last chapter, the lotus flower and the Nile/water share a horticultural 
link: The flower grows in the Nile/water. This makes the Nile/water the means through 
which the lotus can keep growing/blooming and rejuvenate every in its 24 hours cycle, 
whole year round. 
 
The only two subjects that do not seem to have any connection (or rather indirectly) are the 
Sons of Horus and the (primordial) water. Nowhere in literature or representation are these 
two ever linked except here. 
These indirect links with water are made via either the lotus flower (biological reason) 
or Osiris (raised from water after which the Sons of Horus are assigned to protect him). 
 
The Sons of Horus are depicted in this vignette in combination with Osiris, the lotus flower 
and the primordial water because all of these elements have a combined symbolic meaning 
of resurrection/rejuvenation/rebirth. This is the exact reason why the deceased suffers the 
ordeals in the Netherworld to come out of judgment „victoriously‟ so he/she can be reborn 
and spend the rest of his/her afterlife in the presence of the gods as a venerated spirit. 
  
                                                     
299 See p 47. 
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PLATES 
 
Plate 1. Excerpt pKairo CG 24095, unknown, 18th dynasty. Seeber, C., Untersuchungen zur Darstellung 
des Totengrichts im Alten Ägypten, Abb 1. 
 
 
Plate 2. Excerpt pKairo CG 40006, unknown, 21st dynasty. Seeber, C., Untersuchungen zur Darstellung 
des Totengrichts im Alten Ägypten, Abb 2. 
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Plate 3. Excerpt pKairo CG 51189, Jouiya, 21st dynasty. Davis, T.M., The funeral Papyrus of Iouya, plate 
XXII. 
 
 
Plate 4. TT 69, Menna, 18th dynasty. Campbell, C., Two Theban Princes, Kha-em-Uast & Amen-Khepeshf, 
Sons of Ramses III, Menna, a land stewart and their tombs, p 98.1 
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Plate 5. Excerpt pBM 9901, Hunefer, 19th dynasty. Rossiter, E., Le livre des Morts Papyrus d’Ani, Hunefer , 
Anhaï, p 82-83, T. 3. 
 
 
Plate 6. Excerpt pLouvre E 17401, Nesi-pa-ka-shunty, 21st dynasty. Piankoff, A., Egyptian Religious texts 
& representations, vol. 3, (plate) 9. 
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Plate 7. Excerpt pMünchen BSB, unkown, Ptolemaic period. Seeber, C., UntersuchungenzurDarstellung 
des Totengrichtsim Alten Ägypten, Abb 24. 
 
 
Plate 8. Excerpt pTurin 1791, iwf-anH (Iouf-Ankh?), Ptolemaic period. Lepsius, C. R.,Todtenbuch, tafel L. 
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Plate 9. General interpretation of the Book of Gates. Hornung, E., Altägytische Jenseitsbücher, p 134. 
 
 
Plate 10. Excerpt pBM EA 10558/18, Ankhwahibra, 26th dynasty. Taylor, Journey through the afterlife, 
Ancient Egyptian Book of the Dead, p 224, plate 107. 
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